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Abstract of Thesis 
Whereas commentators frequently restrict the categories for purity language in James 
to either ritual or metaphorical (and uniformly conclude the language is a metaphor 
for personal morality) this is overly restrictive and ignores how purity language was 
used in the first-century. Current research of purity language in ancient Israel calls 
into question the rigid either/or categorization of purity language in James. Such 
descriptions are not only unjustifiably restrictive, but they also fail to account for the 
function or meaning of the purity language within the rhetorical goals of the 
composition. 
The central argument of this investigation is that purity language both articulates and 
constructs the composition's worldview and thus serves as an important theme in the 
text. Chapter two discusses the different methods of analysis of purity and offers a 
taxonomy of purity language. This taxonomy provides a more precise approach to 
understanding the function of purity language. Chapter three argues for several 
important aspects of the structure and strategy of the text. Specifically the three 
interdependent characteristics of 1) an epistolary structure; 2) a coherent rhetorical 
argument based on polar oppositions; 3) and the special function of James 1: 2-27 as 
an introduction are suggested. 
While attuned to the textual issues argued in chapter three, the categories developed in 
the taxonomy were applied as a heuristic guide to understand the function of purity 
and pollution in chapter four. This analysis demonstrated four specific things: 1) 
though purity language occurs relatively infrequently, it is used at crucial points of the 
composition (1: 26-27; 3: 6,17; 4: 8); 2) that the use of purity and pollution specifically 
functions within the overall strategy of contrasts which leads readers to a decision; 3) 
that the majority of the time purity language labeled the world (and by extension those 
associated with it) as set against the implicit purity of God; and therefore, 4) the 
readers of James must be separate from the impure world ("pure") in order to be 
wholehearted in devotion to God ("perfect"). 
Because the purity of the audience is directly related to their proximity to the world, 
chapter five asks what kind of separation is envisioned by the use of purity language. 
While purity is indeed boundary language, the cultural stance of James is complex. 
The author shows signs of acculturation, yet this acculturation is employed to call the 
audience to specific points of separation from surrounding culture, namely separation 
from patron-client relationships with the "rich" and use of inappropriate and deceitful 
speech. Thus the composition is not calling for sectarian separation from the 
surrounding culture, but rather is a complex document demonstrating cultural 
accommodation while calling forth specific socio-cultural boundaries between the 
readers and the world. 
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CHAPTER 1 
INTRODUCTION: PURITY IN JAMES 
LPURPOSE 
The function of purity language within the Letter of James has not been 
explored in detail. This state of affairs might be justified because, in the assessment of 
S. McKnight, purity is not a central or controlling theme of the letter. ' In this case the 
relative silence on the part of scholars concerning purity language in James may be 
understandable; however, the way in which one understands the concept of purity and 
pollution will greatly influence one's judgment as to whether it plays a central or 
controlling role in a given piece of literature. 
Why, in McKnight's estimation, is purity not a major category in this text? 
The author describes religion (1: 27), the world (1: 27), improper use of the tongue 
(3: 6), wisdom (3: 17), and return to God/resistance of the devil (4: 7-8) in purity terms. 
These are essential concepts in the letter knowingly presented in terms of purity. If 
not a central category, it certainly serves a controlling role marking important 
concepts in the letter and thus constitutes a crucial means by which the author-and 
by implication a means by which the audience-conceives of reality. It will not do to 
claim that purity is not a major category in the letter of James because it does not 
appear to take up the concerns modem scholarship assumes such language is usually 
associated with. Rather, in order to understand the composition on its own terms, one 
must investigate the potential function of such language as a means to understand the 
perception of reality embedded in the text itself. The present lack of sophistication in 
analysis and general lack of awareness of the importance of purity language within 
the composition's social and ideological concerns must be remedied. 
Certainly the use of ritual language in the New Testament generally has been a 
thorny issue. Several different interpretative concepts have been offered in an attempt 
to understand its use (e. g., metaphor, "spiritualization, " "moralization" and so on), 
while purity language in particular presents its own interpretive challenges. For 
example, is purity language merely a "spiritualized" way of talking about morality or 
1 McKnight concludes: "I do not see "purity" as a cental [sic] theme of the letter. Though we might 
be able to extract features of his view of purity and do so in a seemingly coherent manner, we should 
not at the same time think that purity was a central category of James" ("A Pailing Within the Way: Je- 
sus and James on Israel and Purity, " in James the Just and Christian Origins [NovTSupp 98; Bruce 
Chilton and Craig A. Evans; Leiden: Brill, 1999], 83-129, quote from 117 n. 84). 
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theology, or are there concrete individual purity practices (e. g., hand-washing) in 
view when the language is used? Interpretive issues pertinent to the use of purity 
language in the New Testament relates directly to the current discussion regarding 
purity and impurity in ancient Israel and the complex of ideas and understandings that 
are in a state of flux within this discipline. Part of this discussion, recently manifested 
in the Association for Jewish Studies 2003 annual meeting in Boston, has focused on 
how purity language was used "metaphorically" within ancient Judaism. For example, 
the purity language used in Leviticus 18, in the realm of sexual transgression, has 
been understood as a "metaphorical" use of "ritual" purity language of Leviticus 15. J. 
Klawans argues: 
What I question-and what I continue to question-is the suggestion that 
the difference between ritual and moral purity (or, you could say, between 
Leviticus 15 and Leviticus 18) can be explained by metaphor. If one 
defilement is metaphor, then what's the other one-real? Let me restate a 
few lines from Impurity and Sin: "I see no reason why either type of 
impurity is any more, or less, real than the other. I certainly cannot 
understand why the (moral) defilement of the land by blood spilled upon it 
ought to be a metaphor (Num. 35: 33-4), while the (ritual) defilement of a 
person who merely enters a tent in which there lies a corpse is real (Num. 
19: 14). " Objectively there is no impurity of any sort; we are talking in all 
cases about intangible perceptions ofcontagion. Not real contagion, just 
perceptions of it. And so, I must qualify those paraphrases of my work to 
the effect that moral impurity is just as real as ritual impurity; if the two 
are just as "real, " they are also just as "fake. "' 
Klawans defends himself against the majority view of taking the purity language 
found in Leviticus 18 "metaphorically" by insisting that, rather than making an 
argument, he is rejecting an argument with no clear or convincing support. Klawans is 
not happy with the traditional categorization of purity language in Leviticus 18 as 
"metaphorical"; rather, he understands that the purity concerns articulated in Leviticus 
15 ("ritual" purity) are of a different kind than that of Leviticus 18 (what he labels 
"moral" purity). The important point to note here is that purity or impurity is a matter 
ofperceptions ofcontagion-whether associated with Israel's cult, a particular 
"moral" action, or social association-within a socially constructed, socio-religious 
value system. It is the perspective of the one perceiving the impurity which 
determines whether contamination has taken place, and, because there are many 
different constructs of value systems, this contamination may take many forms. 
2 Jonathan Klawans, "Response" (paper presented at the annual meeting of the Association for Jew- 
ish Studies, Boston, 21 December 2003), 2. 
Chapter 1: Introduction: Purity in James - 
Whether or not one agrees with Klawans' thesis, for now, should not detain us. 
Here we only wish to illustrate from the current discussion regarding purity in ancient 
Israel that (1) there are more categories of purity than merely "ritual" and 
"metaphorical, " and (2) that these "traditional" categories must be reassessed. Thus, a 
basic question is raised over the adequacy of understanding purity language in James 
as a "metaphor" for morality. Many such interpretations are based upon the 
assumption that purity language, deriving from Israel's cult, in general is either ritual 
or a metaphor. 3 But in light of recent discussion (including Klawans and others) 
operating under the unnecessarily reductionistic position that there are only two ways 
purity language may be understood is no longer tenable. Such a position with respect 
to James is largely assumed with no clear support. As we shall see (chapter 2) there 
are more categories of purity language than merely ritual and metaphorical and any 
consideration of how purity language is functioning in James must take account of 
these various categories. 
Moreover, the traditional categories need reassessment. The traditional 
categorization of purity language in the New Testament as metaphorical usually 
points to the non-literal (and non-real? ) quality of the language; usually the language 
is understood as referring to something outside of ritual purity by way of analogy. 
However, in recent linguistic theories, metaphor has been recognized as a basic 
component of all meaningful language. 4 Where metaphor and narrative forms as such 
have previously been marginalized, the cognitive significance of such literary devices 
is now no longer in question. M. Nussbaum, for example, contends that "[fliterary 
form is not separable from philosophical content, but is, itself, a part of content-an 
integral part, then, of the search for and the statement of truth. "s 
So, here we wish to point out that it is insufficient to assume that purity 
language in James is "merely metaphorical" without properly arguing for such a 
position. And even if it is metaphorical, such language should be understood as an 
integral part of the author's construction and perception of reality. Thus, it is not 
3 See Jacob Neusner's classic dichotomy in Yhe Idea of Purity in Ancient Judaism (SJLA; Leiden: 
Brill, 1973); idem, "Ibe Idea of Purity in Ancient Judaism, " JAAR 43 (1975): 15-26. 
41 have in mind here the theory of George Lankoff and Mark Johnson (Metaphors We Live By [Chi- 
cago: University of Chicago Press, 1980]) that the metaphorical quality of language exists at such a 
deep level that even human conceptualization of categories (e. g., argument is like warfare) are based 
uTn metaphors. 
Martha Nussbaum, Love's Knowledge. - Essays on Philosophy and Literature (New York: Oxford 
University Press, 1990), 3. 
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sufficient to assert that the language is either metaphorical or ritual. Has one 
accounted for the ideological significance and function of the language by labeling it 
a metaphor for morality? Purity language had wide currency in the first-century with 
many different and subtle uses, so limiting the possibilities of how this language is 
being used is not helpful in determining its function in our present text. 
Second we must consider the ideological issues raised by using the language 
of purity. Viewed through the lens of anthropology, purity and pollution function as 
"worldview shaping" language that articulates a society's understanding of reality. 
Consistently categorizing references to purity as metaphors for morality betrays the 
underlying assumption that all purity language is limited to individual virtues, 
especially relating to sexual acts. This reflex leads one away from seeing the valuable 
information such language conveys regarding perceptions of reality or "worldview. " 
Following M. Douglas, in a recent article in the Journal ofthe History ofIdeas, A. 
Mullin concludes that "Purity most basically is about order, both social and personal. " 
Furthermore, "[c]ommunal beliefs and practices associated with the language of 
purity and pollution are relevant to the philosophical treatment of purity because of 
the presence in both the practices and the philosophies of an interplay between social 
and personal order. "6 As the reference to Nussbaum's comment above regarding the 
integral relationship between literary form and cognitive content begins to 
demonstrate, the sheer fact that James uses the categories of purity and pollution 
points toward a particular construction of reality incorporating both corporate and 
individual order which can profitably be analyzed through the author's use of purity 
language. Rather than dismissing such language because of the lack of evidence 
directly connecting its use to a particular historical observance of purity, the 
deployment of such language should be probed especially in light of the ideological 
perspective such language may indicate. The use of purity language is a fruitful 
avenue into worldview, or the socio-religious system of order, because purity 
language, in the view of scholars such as Douglas and others, has to do primarily with 
ordering one's socio-religious reality. 
To date there has been no systematic attempt to analyze and integrate the 
references to purity into the overarching theme, argument, or social realities of James. 
Largely commentators have been satisfied to point out that: (1) James does not make 
6 Amy Mullin, "Purity and Pollution: Resisting the Rehabilitation of a Virtue, " JH157 (1996): 510. 
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any reference to specific Jewish practices of ritual purity, and therefore (2) purity 
language in James must metaphorically refer to moral behavior usually of the 
individual (the moral behavior of the community is not entirely but often overlooked). 
The purpose of this project is to analyze the purity language present in James in light 
of the various uses of the language in the first century and the worldview forming 
function of such language. Though purity language is not the only, nor the primary, 
lens through which to view the coherence and message of James, it is a neglected 
vantage point on this text. Failing to understand the use of purity language here 
obscures some of the primary concerns of the composition. Viewing James through 
this lens will allow a new perspective on the ideological and social realities of the 
text-especially how the text envisions its audience to position themselves with 
respect to their surrounding culture. Neglecting this language is to overlook a crucial 
aspect of the composition's perception of theological and social reality. 
2. METHOD 
This study will proceed with the assumption that there is a rhetorical purpose 
in James. The understanding of what primarily determines the character of a piece of 
rhetoric is not dependent upon the text bearing all the elements of a standard 
rhetorical speech. Rather the assessment of B. Witherington seems apt: "What does 
deten-nine the character of a speech is whether itsfunction is primarily to persuade the 
audience in regard to some future action, to defend some past course of action, or to 
offer praise or blame about something in the present. Though James is not a speech, 
it does contain an ordered arrangement of material (ordered in the minimal sense of 
purposeful selection and arrangement) for the purpose of persuading its addressees 
toward a certain set of actions and beliefs, and thus it can be said that it does contain a 
rhetorical purpose (we will explore the argumentative strategy of the text's rhetoric in 
chapter 3). 
Following from the rhetorical nature of our text, we will be less concerned 
with the earlier layers or later redactors. In the past both fonn and source criticism 
dominated analysis of James (e. g., Dibelius), but here we will be more concerned with 
7 Ben Witherington, Conflict and Community in Corinth: A Socio-Rhetorical Commentary on I and 2 
Corinthians (Grand Rapids: Eerdmans, 1995), 44. Witherington. quotes Quintillian: "The entire hope of 
victory and the entire method of persuasion rest on proof and refutation, for when we have submitted 
our arguments and destroyed those of th6 opposition, we have, of course, completely fulfilled the 
speaker's function" (Rhetorica ad Herennium 1.9.19; quoted in Witherington, 44). 
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the function of the document as a whole in its received form. In this regard, the 
present study adopts the premise "that it is the voice of the composition rather than 
,, 8 that of its putative author that we seek. Therefore the question of authorship9 will 
not be tackled directly; however, it is necessary to study the document within the 
broad parameters of the social and cultural context of the ancient Mediterranean 
world, thus the geographic location of the addressees will be taken up as it relates to 
the type of document James represents (chapter 3). 
While shifting attention away from form or source-critical concerns to the 
document's received form may lead to literary critical analysis, we will pursue a more 
eclectic method. As in recent studies rhetorical, social, and ideological (or worldview) 
analyses have been successfully integrated to illuminate different texts. ' 0 We 
acknowledge that New Testament texts are not 
simply historical, theological or linguistic treatises. Rather, their 
written discourse is a highly interactive and complex environment. 
Interpreting a biblical text is an act of entering a world where body and 
mind, interacting with one another, create and evoke highly complex 
patterns and configurations of meanings in historical, social, cultural 
and ideological contexts of religious belief Rhetorical argument, social 
act and religious belief intertwine in them like threads and yam in a 
richly textured tapestry. " 
In our attempt to determine the function of Purity language in James we must consider 
the rhetorical function of this language on the ears of the text's earliest audiences 
(e. g., how the language of purity functions as affective rhetoric). The affective 
8 Luke Timothy Johnson, Brother of Jesus, Friend of God: Studies in the Letter of James (Grand 
Rapids: Eerdmans, 2004), 222. In this vein, though a helpful project, we will cut loose the text of James 
from the various early Christian, hagiographical traditions regarding the brother of Jesus; recognizing 
that James the Brother of Jesus may indeed have been the author of the composition but that we cannot 
link the portrait of this James to the meaning of the letter (cf the recent treatments of this subject; 
Patrick J. Hartin, James ofJerusalem: Heir To Jesus ofNazareih [Collegeville, MN.: Liturgical Press, 
2004); Bruce D. Chilton and Craig A. Evans, eds., James the Just and Christian Origins [NovTSupp 
98; Leiden: Brill, 1999]; and John Painter, Just James: The Brother ofJesus in History and Tradition 
[Minneapolis: Fortress, 1999]). 
9 Those who argue that the author is James of Jerusalem, "the brother of Lord, " for example, Luke T. 
Johnson (The Letter ofJames, AB 37a [New York: Doubleday, 1995]), naturally place it in Palestine. 
Others who argue the letter is pseudonymous either place the letter's composition in Palestine (James 
Hardy Ropes, A Critical and Exegetical Commentary on the Epistle of St. James, ICC [Edinburgh: 
T&T Clark, 1916], 149), or Rome, because of the similarities between James and I Peter, I Clement 
and the Shepherd of Hennas (Sophie Laws, A Commentary on the Epistle ofJames [BNTC; London: 
A&C Black, 1980], 25-26). 
10 Vernon K. Robbins, The Tapestry of Early Christian Discourse. ý Rhetoric, Society and Ideology 
(London: Rutledge, 1996); idem, Exploring The Texture of Texts: A Guide to Socio-Rhetorical Inter- 
pretation (Valley Forge, Pa.: Trinity Press International, 1996); and specifically applied to James in 
Wesley Hiram Wachob, The Voice of Jesus in the Social Rhetoric of James (SNTSMS 106; Cam- 
bridge: Cambridge University Press, 2000). 
11 Robbins, Tapestry ofEarly Christian Discourse, 14. 
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message of the text addresses not only beliefs or ideas (consisting in a system of 
belief connected with other texts and textual worlds) which are either encouraged or 
discouraged, but they also include social action or moral behavior as well (the extra- 
textual realities consisting in events, figures, and social structures). 
To set the context for our analysis, chapter 2 takes up the theoretical 
foundations regarding the study of purity and pollution and offers a taxonomy of 
purity language. Where the taxonomy allows for greater sensitivity to the various 
usages of the language, the theoretical foundation of the present work will follow 
closely M. Douglas' interpretation of purity and pollution as a symbolic system that is 
replicated within the social body. From this base, chapter 3 addresses different textual 
features of James, viz., the text's epistolary form, its argumentative strategy of 
contrasts leading readers to a decision, and the introductory function of James 1: 2-27. 
As the rhetoric of the text bears upon social action, this study will explore how the 
author takes up purity language in order to create a particular worldview or ideology 
and how purity language is associated with other major concepts within the letter 
(chapter 4). Here we will find that purity, understood as a call to separate from the 
"world, " and the notion of perfection, that is wholehearted devotion to God, are 
integrally related within the argumentation of the letter. The significant relationship 
between purity and perfection demands a degree of separation from the "world" and 
chapter 5 will consider how and to what degree the text calls forth this particular 
stance toward culture. 
3. PURITY IN JAMES 
Though purity in James has not occupied the thoughts of many, when scholars 
do comment upon the language in the epistle usually it is forced into one of the two 
traditional categories, ritual or metaphorical. Because of current discussion regarding 
purity in ancient Israel this situation is no longer adequate. 
3.1. COMMENTATORSWIEW OF PURITY LANGUAGE 
Often when modem commentators on James identify purity language some 
understand it as a metaphor for individual morality rather detached from purity in 
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ancient Israel. 12 S. Laws serves as a particularly good example of this interpretation. 
She concludes her comments on 1: 27 with the following: 
there is no specific reference in the epistle to any Jewish rule of ritual 
purity ... James's first two adjectives, katharos and amiantos, pure and 
unstained, might well lend themselves to use in connection with ritual 
cleanness, but he uses them explicitly for the expression of religion in 
charitable action ... The third, aspilos, undefiled, has no LXX background and does not therefore of itself naturally suggest an 
allusion to the laws of cleanness contained there. In other passages 
where James uses similar language, 3.6 and 4.8, it is clear that no cultic 
associations are involved. " 
Laws concludes (with O. J. F. Seitz' 4) that James' use of purity language does not 
amount to an allusion to any specific Jewish cultic practice, nor does the epistle show 
any great concern with cultic defilement or purification. Further, the use of purity 
terminology does not evidence an anti-Jewish polemic. She concludes, "James's 
language is neither Jewish nor anti-Jewish; that is not the issue. His target is the 
would-be religious man who does not control his speech or (by implication) put his 
religion into practice. "' 5 It appears because she argues purity language "is neither 
12 Most commentators understand purity in James as a metaphor to individual or corporate morality. 
See the following commentaries: Joseph B. Mayor, The Epistle ofSt. James (3rd ed.; London: MacMil- 
lan, 1913), 146; James H. Ropes, A Critical andExegetical Commentary on the Epistle ofSt. James, 
1916), 170,183,249; James B. Adamson, The Epistle ofJames (NICNT; Grand Rapids: Eerdmans, 
1976), 85,154,174-5; Martin Dibelius, James: A Commentary on the Epistle ofJames (rev. Heinrich 
Greeven; trans. Michael A. Williams; I Ith ed.; Philadelphia: Fortress Press, 1976); Bo Reicke, The 
Epistles ofJames, Peter, andJude, AB, 37, (Garden City, NY.: Doubleday, 1978), 25; Sophie Laws, A 
Commentary on the Epistle ofJames, 81,163,1834; Douglas J. Moo, The Letter ofJames (Leicester: 
InterVarsity Press, 1996; Repr. from 1985), 86-7,135. Moo comments: ... Cleansing' and 'purifying' 
stem from the Old Testament provisions for priestly purity in ministering the things of the Lord, but 
both had also come to be used of ethical purity" (149). Ralph P. Martin, James, WBC 48, (Waco, Tx.: 
Word, 1988), comments: "'religion that is pure and unstained'-both originally OT cultic terms which it 
is the duty of the priest, according to Ezek 22: 26, to foster ... 
but moralized in this letter... " (52); see 
also 153; James B. Adamson, James: The Man and His Message (Grand Rapids: Eerdmans, 1989), 73- 
5,3 82,442. The monographs on James that do mention purity all seem to echo this view as well: Wil- 
liam R. Baker, Personal Speech-Ethics in the Epistle ofJames, WUNT 2/68, (Tiibingen: J. C. B. Mohr 
[Paul Siebeck], 1995), 97-9. Several works fail to mention purity language at all: Peter 11. Davids, "The 
Epistle of James in Modem Discussion. " Aufstieg und Niedergang Der Ri5mischen Welt 11,25.5 (1988): 
3 62145; Andrew Chetser and Ralph P. Martin, The Theology of the Letters ofJames, Peter, and Jude 
(Cambridge: Cambridge University Press, 1994); and in a more recent summary of research on James, 
Todd Penner ("The Epistle of James in Current Research, " CRBS 7 [1999]: 257-308) only mentions pu- 
3 
riy as it pertains to John 11. Elliott's 1993 article on the subject (294-5). 
3 Laws, Epistle ofJames, 91-2. 
14 0. J. F. Seitz, "James and the Law, " in Studia Evangelica Vol. H. - Papers Presented to the Second 
International Congress on New Testament Studies held at Christ Church, Oxford, 1961 (ed. Frank L. 
Cross; Berlin: Akademie-Verlang, 1964), 472-86. 
15 Laws, Epistle ofJames, 92. However correct it is to point out how the language functions in 
James' persuasive intent, she misses the context from which such language springs. The use of purity 
language here is directly connected to Israel's history and cult as understood as revealed by God. Thus 
it plays an important role both in James' message of exhortation (which Laws has gotten largely cor- 
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Jewish nor anti-Jewish, " Laws not only disconnects the issue of purity from the 
traditions of Israel but she also implicitly assumes that the references to purity refer to 
individual morality, the "would-be religious man. " Though Laws asserts that cultic 
activities are not necessarily rejected, the focus of such language is obviously moral 
behavior. 16 Yet this interpretation is unhelpful on two accounts: (1) Because James 
evidences no clear concern with Jewish purity practices Laws concludes that purity in 
James is not directly associated with Jewish tradition; however, there may be 
significant conceptual or ideological connections with Jewish background. (2) Her 
assumption that James' reference to purity must be with regard to individual morality, 
based on Douglas' model of purity, is inadequate. Laws does not elaborate on either 
of these points leaving her argument abridged and ultimately insufficient. 
M. Dibelius notes that 
The problem with this verse [27] is that its interpretation is dependent 
upon the way one understands the entire letter.... If one isolates the 
verse, then it can be interpreted very easily in Jewish terms: the 
designation "God (and) the Father" is Jewish, concern for widows and 
orphans is already demanded by the prophets, the use of the term 
"world" (KOCJVLOý) in the sense of "the wicked, evilworld" seems quite 
possible in light of I En. 48.7, and "unstained" (WITLIOC) can be 
interpreted ritualistically. In the mouth of a Jew it would mean: to keep 
the Jewish laws of ritual purity; in the mouth of a strict Jewish- 
Christian: to observe them precisely in dealings with Gentile- 
Christians. 17 
He goes on to object to the Jewish background of the letter in general. Arguing that 
the observance of the laws of purity is an essential part of Jewish identity, Dibelius 
assumes that if the author were a Jew, 18 he would expect the requirement which is 
only alluded to here would be made more specific, either in this passage or in the 
example from the "assembly" (auvaywyll) in 2: 2 or somewhere among the individual 
admonitions in chapters 4 and 5. Furthermore, for a Jewish-Christian, the question of 
purity would stand in the forefront of his concern; he would not be able to think of 
"keeping oneself unstained from the world" without the complete seriousness of the 
problem of the Gentile coming to his mind-unless he had written before the 
rect) and in the larger thought-world out of which James argues. Dibelius understood the lack of cultic 
and ritual interest in James as a clear sign against Jewish Christian authorship (James, 121-2). 16 The same point is made in Lk 11: 3 84 1. Here Jesus is depicted as speaking to the Pharisees about 
charity truly making a person clean (KOCOap&). 
17 Dibelius, James, 12 1. 
18 Something Dibelius rejects, see his Introduction § 3. 
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beginning of any Gentile mission. 19 Because neither 1: 27 nor any other passage in the 
whole of James speaks a word about this problem of dealing with Gentiles, Dibelius 
completely restricts the notion of keeping oneself "unstained" to its ethical sense. 20 
Through his argument that James' concern lies outside Jew-Gentile relationships, 
Dibelius unnecessarily restricts his interpretation of purity to the ethical realm. 
Regardless of the language's Jewish background, most identify the moral if 
not individual nature of purity language. J. H. Ropes comments, "From the ritual 
washing to make fit for religious duties, which was perfectly familiar in the N. T. 
times, sprang figurative use of language. ', 2 1 Adamson gives a similar assessment. 
Commenting upon James' description of "true religion" as pure, undefiled, and 
unspotted he concludes, "Such purity is ethical, never ascetic or ritual. Unspotted, for 
example, is a good illustration of the way in which the NT gives new religious and 
,, 22 moral content to originally cultic concepts. Though more sensitive to the 
integration of purity language in James with the traditions of Israel, P. Davids is 
another example of interpreting purity as a metaphor for individual morality. Davids 
comments on 1: 27: "It is certainly the ethical and not the cultic sense which is 
intended here, particularly when one considers the call for cleansing in 4: 1-IO. -The 
concept of keeping oneself unspotted has a cultic ring-but as with many cultic 
concepts this became moral in the NT usage. , 23 Furthermore, in his recent 
commentary W. Brosend demonstrates the use of these typical categories of ritual and 
moral: "Implicit in James's worldview and explicit in the teaching of the letter is that 
moral purity (as opposed to ritual purity, I think) and ethical practice must go 
together. 5524 The metaphorical application of purity language is widely assumed but 
rarely do commentators give arguments for their position. And, among the 
commentaries, there is no effort to investigate how purity language relates to other 
themes of the letter. 
Heeding the proposal of Dibelius to take the larger context of the letter into 
account in analyzing purity language, L. T. Johnson attempts to set the ideas and 
19 Something Dibelius rejects because of the "anti-Paulinism" (17), good Greek (17), an assumption 
of the legal piety of James the Just (17-18) etc. 
20 Ibid. 
21 Ropes, St. James, 269-70. 
22 Adamson, James, 87. 
23 Peter H. Davids, The Epistle ofJames: A Commentary on the Greek Text (Grand Rapids: Eerd- 
mans, 1982), 102-3. 
24 William F Brosend, James and Jude (Cambridge Bible Commentary; Cambridge: Cambridge Uni- 
versity Press, 2004), 54-5. 
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language of James within a particular "compositional world. " Commenting on 1: 27 he 
states: "The term katharos is associated in Judaism with cultic objects and persons in 
a condition fit to approach God but can also, as here, be taken in terms of sincere 
moral behavior. " Similarly he comments that the term "unstained" (601TOLov), though 
repeatedly used in the LXX for rendering someone or something ritually pure, also 
figuratively refers to morality. 25 Yet Johnson, like Dibelius, notes the importance of 
interpreting purity language within the larger context of the letter, and suggestively 
expands this position to include the letter's entire "compositional" context. 
Commenting specifically upon the function of the greeting in 1: 1, Johnson states, 
"However ambiguously the Greeting works to locate the text in the real world, it 
works effectively to construct a compositional world. 9)26 Here the "compositional 
world" is a world or coherent structure of reality, which for Johnson, is found 
specifically within the symbolism of Torah. He goes on to state: 
The Greeting also deftly sketches the symbolic world shared by the 
implied readers and author. It is the world of Torah. Whether intended 
literally or figuratively, the "twelve tribes of the dispersion" is a 
designation that makes sense only within the framework of one 
specific set of texts and one shared story in the Mediterranean world. 
Readers who accept their status as recipients of this letter-in whatever 
age they are readers, it should be noted-accept also this designation 
and place within that symbolic world: they become, for the purposes of 
this composition, the hoped-for restored Israel among the nations. 
Whoever receives the author's "greetings" welcomes as well a self- 
definition as part of a spiritual Israel nortned by the texts of Torah and 
living in service to God and the Lord Jesus Christ. " 
Though the above statement does not directly refer to purity language in James, it 
impacts how one goes about setting the overarching context within which purity 
language functions in the composition. As Dibelius mentioned above, in order to 
understand the use of purity language in James one must place it upon the contextual 
backdrop of the entire letter and, Johnson adds, the conceptual world (or 
compositional world) out of which it is constructed. Johnson attempts just such a 
literary reconstruction by helpfully stressing the letter's overall connection to the 
history and theological traditions of Israel specifically found in the Torah. Thus, 
James' use of purity language must be considered against this larger conceptual 
25 Johnson, The Letter ofJames, 211-2. 
26 Ibid., 17 1, (emphasis original). 
27 Ibid., 171-2, (emphasis original). Johnson draws the connection between James and the symbolic 
world of Torah several times throughout his commentary (159,169,270-2). 
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construal of the world. As helpful as this insight is, Johnson himself does not pursue 
this broader context for the purity language in the letter nor does he hint at the social 
implications such language may convey. 
In addition to Johnson's remarks regarding the larger context of symbolized 
Torah within James, R. Wall has noted the confluence of James' ethical teaching, the 
world of Torah, and social performance. Rejecting the older notion that James' 
concept of purity is borrowed from Greco-Roman moralists, Wall comments, "it is the 
moral world of Torah and not of Greco-Roman moralists which shapes this sense of 
purity-not in a cultic sense, where Torah guides the ritual and routine of religious 
practice, but in scripture's nurturing of the community's understanding of God's 
Will. 9, )28 Wall picks up on Johnson's notion of the symbolic world of Torah with 
respect to the characterization of true religion as pure and undefiled in 1: 27, 
specifically in the context of favoritism in 2: 1,, 29 and in the exhortation to repent in 
4: 8 . 
30 Also, it is within the "moral world of Torah" that Wall sees the ethical and 
community driven exhortation unfold in the letter. However, where Wall identifies the 
social impact of purity language his reflex is to interpret the language as indicative of 
social seclusion akin to sectarianism. 31 Taking purity language in James in rather a 
different direction from Laws and other earlier commentators, Wall assumes maximal 
contextual knowledge regarding the social stance of the letter in interpreting purity as 
an indication of sectarianism in James. Whereas Wall does connect purity with 
broader ideological and corporate social concerns, he unnecessarily assumes a 
sectarian community behind such language. 
Though modest discussion is given to the assertion, R. Bauckharn indicates 
that the language of purity in James is connected to the theme of perfection or 
wholeness. Bauckham argues that "perfection" (understood as wholehearted devotion 
to God) is not just one among other themes but the overarching theme of the whole 
letter. 
The overarching theme of James is 'perfection' or 'wholeness' (1: 4). 
Wholeness requires wholehearted and single-minded devotion to God, 
28 Robert W. Wall, Community ofthe Mise., 71e Letter ofJames (Valley Forge, Penn.: Trinity Press 
International, 1997), 101. 
29 Ibid., 105-6. 
30 Wall (Community ofthe JVise, 208) comments: "Johnson hears echoes of the Exodus narrative of 
Israel's approach to God on Mount Sinai. These exhortations purify a people and make them ready to 
enter into "the symbolic world of Torah, " where a people are cleansed of immorality and apostasy. " 
31 Specifically Wall understands the social dynamics of the "poor" as insiders of the community who 
maintain purity from the "rich" outsiders (14-15). 
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and its opposite is that half-heartedness in devotion to God and that 
divided loyalty, vacillating between God and the world, which James 
calls double-mindedness (1: 8; 4: 8). Also part of this complex of 
thought in James is the cultic language of purity and defilement (1: 27; 
4: 8). The unblemished wholeness of the sacrifice suggests the image of 
the pure heart as the state of integrity before God or entire devotedness 
to God that is, again, the opposite of double-mindedness. 32 
Bauckharn goes on to articulate one specific aspect of wholeness, wholeness 
as exclusion, and links this notion to purity and its opposite, defilement: "This cultic 
language is closely connected, from its Old Testament and Jewish background, with 
wholeness. Its use belongs to this aspect of wholeness as exclusion: purity must be 
,, 33 preserved by removing and keeping untainted by anything that would defile. 
Further, he suggests, "This complex of uses of cultic language with reference to purity 
of heart and the ethical practice of life in relation to God is common to James and 
most early Christian literature. ... As the example of Qumran clearly shows, it by no 
means necessarily suggests that such usage substitutesfor literal observance ofthe 
Mosaic laws ofpurity and CUlt. 904 This is a very important point that illustrates how 
different uses of purity language may work together within the same system. James 
shows no overt concern for purity rituals because there is no discussion of how Jews 
or Jewish Christians are to relate to Gentiles. However, Bauckham is correct to point 
out that this does not automatically mean that James does not write to groups that are 
observing Jewish purity Law; it only means that the author did not find it necessary to 
address this issue in this particular event of communication. Furthermore, Bauckham 
helpfully observes the exclusive character of purity as it relates to James' concern for 
"perfection" (or wholehearted devotion to God). Though he correctly relates purity as 
an issue of separation, he does not go on to explore how the letter construes this 
"separation. " This issue of separation, specifically from the world and to what degree, 
may be pressed further (something attempted in chapters 4 and 5). 
Like other students of James, Bauckharn continues to speak of the purity 
concern in James in metaphorical terms: "Just as James applies language of cultic 
worship to ethical praxis (1: 26-27), so he applies language of cultic purity to moral 
32 Richard J. Bauckham, James: Wisdom ofJames, Disciple ofJesus the Sage, (London: Routledge, 
1999), 165. 
33 Ibid., 180. 
34 Ibid., 146-47 (emphasis added). 
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purity (1: 27; 3: 17; 4: 8) . 
05 L. Cheung, a student of Bauckham's, has recently 
published a significant monograph taking up the importance of "perfection" in James. 
Upon the backdrop of the concept in the Old Testament and the LXX, Cheung argues 
along with Bauckharn that perfection in James should be understood as the appeal to 
wholehearted devotion to God. He then traces this "call to perfection" through early 
Jewish and Christian tradition. He concludes that perfection in these sources includes 
the basic "notion of faithfulness and undivided loyalty to God. Perfection also means 
a complete obedience to the Torah, sometimes in terms of loving God and humanity. 
Tbus it has both a religious as well as moral dimension. 9,36 More to the present point, 
Cheung notes through this background study that "understanding the concept of 
perfection should not be limited to the occurrence Of TEX- root words. KaOapoq, 
%IEýLITTOq, 0"01U10q, (hlo- and 5LKaL- all belong to the stock of vocabularies that relate 
to the concept of perfection. "37 Especially informed by Cheung's investigation of 
early Jewish and Christian texts, this is an important insight, but he does not explore 
how these concepts (purity and perfection) are related either in James or other sources 
and he does not directly address the function of purity language in James. 
In a recent monograph and commentary, P. Hartin both identifies the 
importance of the relationship between perfection and purity in James as well as the 
general implications of purity for the entire letter. He argues "Behind the thought of 
James lies the concept of purity and purity rules that define the way the members of 
the community maintain their identity and distinguish themselves from outside the 
community. The whole letter is an appeal to remain true to this exclusive vision: no 
compromise is possible. The choice lies between loyalty to God and allegiance to the 
world (1: 27; 4: 4) . 
08 He insists that "[t]hese purity rules provided a framework to 
structure life (whether personal or communal) in order to promote right relationships 
between the individual, the community, and God . "39 Hartin goes on to refer to such 
purity rules as a way to identify those who have access to God and 
[t]hose who do not act in this way are the outsiders, who belong to the 
world of the profane. The purity laws function as part of a socialization 
process, defining the boundaries within which those who belong to the 
35 Ibid., 146. 
36 Luke L. Cheung, The Genre, Composition and Hermeneutics ofJames (Carlisle: Paternoster Press, 
2003), 177. 
37 Ibid. 
39 Patrick Hartin, A Spirituality of Perfection: Faith in Action in the Letter of James (Collegeville, 
Minn.: Liturgical Press, 1999), 68. See also, idem, James (Collegeville, Minn.: Liturgical Press, 2003). 
39 Hartin, James, 74. 
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people of Israel live. These purity laws become social markers defining 
the identity of all who belong to the same community. 40 
Though, Hartin attempts an interpretation of the purity language in James within a 
large system reflecting boundaries between the readers and broader culture it is by no 
means comprehensive. And furthermore, he slips into "outsider" language where 
purity is a way of defining "insiders" over against impure "outsiders. " Appealing to 
"insider/outsider" language without proper argument is potentially misleading and 
most likely not the most helpful set of concerns within which to place James' use of 
purity language. 
In a recent article M. Jackson-McCabe has hinted at the importance of purity 
language within the coherent literary thought-world of James. Jackson-McCabe 
identifies the"mythical framework" of James as one crucial context out of which to 
interpret James' understanding of the Christ figure. He reconstructs an entire literary 
or "compositional" world (Jackson-McCabe prefers "mythic system") which James 
both shares with his readers and from which he constructs his argument. As he builds 
up a background for his discussion of the Christ figure in James, he comments, "The 
remarkable two-pronged definition of true religion found in Jas 1: 27 is integral to this 
worldview. 'Pure and undefiled religion' is simply active concern for those most 
vulnerable under the current socioeconomic conditions-widows and orphans-while 
keeping one's own self untainted by the kosmOS.,, 4 1 Here Jackson-McCabe offers a 
helpful interpretation of the first half of verse 27 with clear social application; 
however, he does not do the same for the second half He does not comment on how 
keeping one's own self untainted by the kosmos impinges upon the stance of James' 
audience toward the surrounding culture. 
Here we have primarily considered how commentators have approached purity 
language in James, and it must be said that, due to the genre of commentary, seldom 
have such studies given explicit attention to anything other than the sequential 
exposition of the text of James. There have been two scholarly contributions, both 
essays, which have explicitly taken up the issue of purity in James, to which we now 
turn. 
40 Ibid. 
41 Matt Jackson-McCabe, 
30, quote from 707. 
"The Messiah Jesus in the Mythic World of James, " JBL 122 (2003): 70 1- 
Chapter 1: Introduction: Purity in James - 15 
3.2. PREVIOUS ACCOUNTS OF PURITY IN JAMES 
In arguably the only in-depth treatment of purity in James, J. H. Elliott argues 
for the rhetorical and social confluence of holiness-wholeness concepts within James' 
address against social fragmentation and confliCt. 42 Elliott seeks to analyze the letter's 
"multi-dimensional view of incompleteness and integration, and the relation 
established between holiness and wholeness. " He continues: "My aim is to show how 
James, in addressing the issues of fragmentation and wholeness on correlated 
personal, social, and cosmic levels of existence, invokes traditional distinctions of 
purity and pollution to press for a restoration of holiness and wholeness of the 
Christian community and a reinforcement of its distinctive ethoS.,, 43 Along with 
Bauckham, Cheung and Hartin, Elliott recognizes the important relationship between 
"perfection" (Elliott prefers the language of "wholeness") and purity. Elliott's 
contribution breaks new ground both in his application of Douglas' framework of 
purity and pollution in James and his idea of viewing the function of wholeness/purity 
on the personal, social, and cosmic levels. Elliott goes on to contend that rhetorical 
and social-scientific analysis demonstrates a complex and coherent argument in James 
(in which purity and pollution concerns figure prominently). 
More than any other scholar Elliott further defines the relationship between 
"perfection" (wholeness) and purity. 44 He argues that James employs distinctions of 
purity and pollution to call for holiness and wholeness, as opposed to fragmentation 
and dividedness, on correlated personal, social, and cosmic levels of existence with 
the consequent enforcement of social boundaries. Elliott identifies the major theme of 
the letter as the completeness and wholeness of the readers and their community. 45 
42 John H. Elliott, "The Epistle of James in Rhetorical and Social Scientific Perspective: Holiness- 
Wholeness and Patterns of Replication, " BTB 23 (1993): 71-8 1. It must be noted that there is virtually 
no bibliography on James and purity. The only serious treatments to date are surveyed here by Elliott, 
"Holiness-Wholeness, " and McKnight, "A Parting within the Way. " 43 Ibid., 71. 
44 Here Hartin's more recent comments merely follow Elliott's original argument. 
43 Elliott cites a number of studies that identify the central theme of James as that concerning whole- 
ness and division: M. K. Rustler, Thema und Disposition des Jakobusbriefs, Eine fonnkritische Studie 
(diss), Vienna, 1952; O. J. F. Seitz, "Antecedents and Significance of the Term Dipsychos, " JBL 66 
(1947): 211-19; idem, "Afterthoughts on the Term Dipsychos, " NTS 4 (1958): 32743; idem, "Two 
Spirits in Man: An Essay in Biblical Exegesis, " ATS 6 (1959): 82-95; P. F. Barkman, Der heile 
Mensch: Die Psychologie des Jakobusbreifies, (diss. ) Kassel, 1968; Gottfried Schille, "Wider die Ges- 
paltenheit des Glaubens-Beobachtungen am Jakobusbrief, " Theologische Versuche 9 (1977): 71-89. 
Others who have identified wholeness/perfection/integrity as the major theme in James are Josef Zmi- 
jewski, "Christliche 'Vollkormnenheit' Erwdgungen zur Theologie des Jakobusbriefes, " SNTU 5 
(1980): 50-78; Wiard Popkes, Adressaten, Situation und Form des Jakobusbriefes (SB 125/126; Stutt- 
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And a key structural feature of the letter that supports this theme is its rhetorical use 
of contrasts that James uses to communicate the contrast between wholeness and 
46 incompleteness. Suggestively, Elliott argues that the series of contrasts utilizing at 
times the language of purity and pollution "is replicated by a further antithesis which 
gives this entire set of contrasts a spatial orientation: namely, the contrast between an 
'earthly wisdom' and the 'wisdom from above' (3: 13-18). )A7 Thus, the polarities 
found throughout the letter and articulated often in the language of purity and 
pollution are replicated, or at least reflected, in the spatial duality of "wisdom from 
above" and wisdom from below. 
Out of this purposeful structure Elliott sees the terms of purity and pollution 
strategically positioned in an overarching argument for personal, social, and cosmic 
wholeness. He points out that this contrast between wisdom from above and wisdom 
that is earthly and demonic is significant both conceptually and socially. "Conceptu- 
ally, this distinction between above and below demarcates and contrasts two distinct 
and opposing realms of the cosmos in terms of a spatial perspective. "48 For James, 
the spatial element rather than the temporal stands as the representative perspective 
for understanding the issues of allegiance, good and evil, purity and impurity. This in 
turn leads to a focus upon actions and attitudes of the present moment that must be 
preformed in light of "global terms, in terms of society, nature, and contending pow- 
ers of the universe. "949 Socially, Elliott sees the broad distinction of opposing realms 
polarize two separate social entities as "inspired by two opposed sources and forms of 
gart: Katholisches Bibelwerk, 1986), 45-6; Elsa Tamez, The Scandalous Message ofJames: Faith 
Rthout JVorks Is Dead (trans. John Eagleson; New York: Crossroads, 1992), 56-69. 
46 Some of the kinds of contrasts which show the difference between wholeness and incompleteness 
are doubt/vacillation vs. trust/faith; separation vs. integration of hearing and doing/faith and action; 
partiality vs. impartiality; duplicity vs. sincerity; uncontrolled vs. controlled speech; war/discord vs. 
harmony/peace; fiiendship with the world/devil vs. friendship with God; boasting vs. humility; instabil- 
ity vs. steadfastness; pollution vs. purity. The concept of completeness is introduced in 1: 24 then fur- 
ther expanded upon in vv. 5-8. The theme of trials leading to completeness is restated in v. 12 
thereupon Elliott identifies several oppositions throughout the main body of text (1: 13-5: 12): 1: 13-27 
(negative: 13-16; positive: 17-27); 2: 1-13 (negative: 1-7; positive: 2: 8-13); 2: 14-26 (negative: 14-17; 
positive: 18-26); 3: 1-18 (negative: 1-12; positive 13-18); 4: 1-12 (negative: 14; positive: 5-12); 4: 13- 
5: 11 (negative: 4: 13-5: 6; positive: 5: 7-11); 5: 12 (negative: 12a; positive: 12b). On the use of opposi- 
tions within the argumentative structure in James, see Bauckham, James, 107,179; Johnson, Letter of 
James, 83-85,87-88; idem, "Friendship with the World/Friendship with God: A Study of Discipleship 
in James, " pages 166-83 in Discipleship in the New Testament (ed. F. Segovia; Philadelphia: Fortress 
Press, 1985); Kenneth D. Tollefson, "'Me Epistle of James as Dialectical Discourse, " BTB 21 (1997): 
62-9. Hubert Frankem6lle, "Das semantische Netz des Jakobusbriefes: Zur Einheit eines umstrittenen 
Briefes, " BZ 34 (1990): 161-97. 
47 Elliott, "Holiness-Wholeness, " 77 (emphasis added). 
48 Ibid. (emphasis original). 
49 Ibid. 
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wisdom: an antagonistic and divided society animated by the devilish wisdom from 
below and a peaceful and integral society animated by the divine wisdom from 
above. "50 This devilish wisdom from below, for Elliott, "characterizes the non- 
believing society in which the believers live and from which they are urged to remain 
unstained (1: 27). "51 Thus, for James, purity and pollution terminology replicate the 
wboleness/dividedness in the community. And these replicated concepts (pu- 
rity--wholeness; pollution=dividedness) are used to address issues of Christian iden- 
tity, cohesion, and social boundaries that must be drawn and maintained between the 
Christian community and the pollution-filled, contaminating world. 52 Remaining un- 
stained, at a practical level, is lived out by the individuals of the community separat- 
ing at a fundamental level from broader society: "As a remedy for this situation, 
James urges his readers to sever their ties with secular pollution ... to purify their 
hands and hearts by breaking clean from society's pollution. "53 More than anyone 
else Elliott has brought a new dimension into the study of purity in James; however, 
both his characterization of purity language replicating perfection (or wholeness) and 
the degree of the community's separation from broader culture may be challenged. As 
will be considered in chapter 4, the relationship between purity and perfection is not 
characterized as replication but the two are integrally related. They are complemen- 
tary yet distinct. Moreover, Elliott's model of separation, namely sectarian separation 
from "the world, " may be challenged as well. 
Furthermore, one might challenge Elliott on his notion of a single 
"community" behind the text of James. 54 Integral to his social reconstruction of the 
community lying behind the text is the assumption that the letter itself bears real 
information regarding the social conditions and events playing out in a particular 
community. As has been argued elsewhere, 55 episodes that refer to social interaction 
50 Ibid. 
51 Ibid. 
52 Ibid., 74. 
53 Ibid., 78. 
54 There are two major ways to understand what kind of community this text is intended to address: 
1) viewing 1: 1 as a metaphorical application to a single community, as in Elliott, and 2) understanding 
the "twelve tribes in the dispora" in 1: 1 as a straightforward address to Jewish Christians living outside 
the land of Palestine, thus viewing a broader assemblage of groups (cf. Bauckham). We will argue for 
the latter in chapter 3§1. 
55 This thesis has been largely argued in connection with James as Wisdom literature; cf Bauckham, 
James: "after 1: 1, James makes no factual statements about his addressees at all. Everything is hypo- 
thetical. An 2: 2-3 he sketches a hypothetical scene, one which might well occur in a Jewish Christian 
meeting" (27). Regarding chapter 2 he states: "What is usually neglected in discussion of this chapter is 
that, formally, every step in the argument from v. 2 onwards is based on hypothesis: the situation to 
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between rich and poor, social elite and the socially marginalized could indeed be 
hypothetical and highly stylized references composed for the purpose of giving 
instruction. 56 This option will be explored in more depth in chapter S. We may state 
here that though purity language does call forth a degree of separation this separation 
need not necessarily be sectarian separation. Yet, as Elliott skillfully points out, the 
function of purity language in James must be considered both in the conceptual and 
social realms. 
Others have found elements of Elliott's work unsatisfactory. S. McKnight 
especially objects to the prominent placement of purity in James. He contends that 
Elliott's work is lacking in four major areas: "(1) he opts for questionable exegeses of 
too many major sections in the letter (e. g. in 2: 14-26 or 5: 12), (2) his study assumes a 
singular community when it is not at all clear that a single community is in mind at 
1: 1, (3) his work lacks a sense of historical context for purity and the issues of Jewish 
Christianity, and (4) he gives too much weight heuristically to 1: 2-4 and its 
vocabulary. "57 Furthen-nore, McKnight is not convinced that "purity" is a central 
theme running through the letter, and though we may find allusions to clean and 
unclean, "we should not at the same time think that purity was a central category for 
,, 58 James. Where we tentatively agree with McKnight on points (2) and (3), with 
Elliott, it certainly seems that "purity" was an important category for James. 
Regarding point (4), the opening section of 1: 2-4 does in fact introduce the 
overarching theme of wholeness in the letter, as it is part of the introductory prologue 
which provides an overarching interpretive framework for the entire letter. This 
assertion will be further argued in chapter'3. 
which the whole chapter is response is hypothetical (24) and the succeeding argument is advanced by 
imagining hypothetical objections (8,14,18), each in turn refuted" (59, cf, 125). Finally he states re- 
garding James' denunciation of merchants and landowners, "[James] simply envisages the two catego- 
ries of wealthy people to be found everywhere ... and castigates the sins for which each class was 
notorious. All is manifestly typical or hypothetical. If James is an encyclical addressing any Jewish 
Christian community anywhere in the Diaspora in appropriately general terms, it is unlikely to have 
been occasioned by any specific exigencies" (27). Though the hypothetical character of these examples 
serves to caution the interpreter from creating an entire social reconstruction from what could be 
imaginary referents in the text, for the message of James to have had any impact upon its first readers 
these "hypothetical" episodes must have in fact been typical and thus would have spoken to real in- 
stances. Thus, though we must be careful in speaking about the community, which is at issue in James, 
there must be some voluntary community of which some or all of the events in the text are characteris- 
tic (see the futher discussion in chapter 5§2.1.2. ). 
`6 On this point see Bauckham, James, 5 8-9. 
57 McKnight, "A Parting within the Way, " 117, n. 84. 
58 Ibid. 
Chapter 1: Introduction: Purity in James - 19 
McKnight's essay contrasting Jesus' and James' view of purity constitutes the 
only other attempt to consider purity in James. He has attempted to see purity in 
James in light of the discussion of Jesus and the restoration of Israel . 
59 After outlining 
the function of purity in Jesus' vision for Israel, McKnight attempts to relate the 
different pieces of inforination regarding James' notion of purity (taken from Acts and 
James) to his discussion of Jesus and purity. Summarizing the visions of purity rooted 
in the priestly legislation of ancient Israel, McKnight asserts that the idea of purity is 
in various degrees connected "with those original concerns of people, practices, space, 
time, things, and behavior. The fundamental idea of purity, whether mundane or 
eschatological, seems to be orderliness, both in approach to God and in a moral, and 
apparently a real, sense in relations to others.... One is pure then when one is fit to 
approach God, to live in the Land, to participate in the sanctuary, and to relate to 
others. 9,60 However, the reader is cautioned that merely understanding Israel's ancient 
purity system is not sufficient with regard to identifying purity in either Jesus or 
James, a point which is crucial to the present study. McKnight rightly insists that one 
must not only correctly render the traditions of purity originating from ancient Israel 
but also understand the views of purity within the systematic reflection of James and 
Jesus. Here he argues a fundamental distinction between Jesus' and James' 
understanding of purity, noting that where, "Jesus used 'moral purity' for his larger 
systemic point of entry into the world of purity, James was much more traditional in 
,, 61 using ritual purity as fundamental in his systematic ordering of purity concerns. In 
defending this assumption, McKnight uses material that does not directly concern the 
present investigation, viz., evidence from Acts and the Pauline tradition. However we 
now turn to the evidence presented from the epistle itself. 
Situating James' perspective on purity, McKnight contends that the epistle 
was written with Israel in view as the new community connected with Jesus: the 
62 eschatologically restored Israel. First he contends that purity for James is connected 
to adherence to the Torah. In other words, the life acceptable before God is one 
63 characterized by obedience to Torah. Considering the definition of "religion" 
(OPT)OKE(M) in James 1: 26-27, McKnight provides evidence for this first point: "James 
59 Ibid. 
60 Ibid., 88-89, (emphasis original). 
61 Ibid., 89. 
62 Thus, issues of Gentile inclusion into the eschatological people of God are not in view. 
63 McKnight, "A Parting Within the Way, " 117. 
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here uses the language of purity to highlight the centrality of a life that is acceptable 
to God and these items are to be seen as the "life of Torah": KOCOUP& (Gen 7: 3; 8: 20; 
"64 Lev 4: 12; 7: 19; 11: 32; 15: 13) Kal aiptocvToc (Lev 5: 3; 11: 24; 18: 24; Deut 21: 23). 
Pure and undefiled religion is the life that embodies the royal law of loving one's 
neighbor by means of looking after orphans and widows. 65 Another aspect of purity 
articulated in 1: 27, which also supports the connection between purity and Torah 
observance, relates to the fact that true religion is described as maintaining a 
"'spotless" life. Following Torah and not the world which is opposed to God, for 
McKnight, illuminates the "theme of avoiding sin as an act of purity in relation to 
Torah observance. ', 66 This "purity by avoiding sin" is clearly illustrated in 3: 6: "And 
the tongue is a fire. 'Me tongue is placed among our members as a world of iniquity; it 
stains (antlobcya) the whole body, sets on fire the cycle of nature, and is itself set on 
fire by hell. " The tongue is able to defile the whole body through its immoral 
boasting; the tongue indeed is the hardest member of the body to control (cf. 3: 2). 
Thus in 1: 27 and 3: 6, McKnight sees the connection between sin and impurity in 
James, yet fails to connect impurity specifically and consistently with the world. 67 
Second, McKnight maintains that the Israel James has in view is marked by 
wise purity which becomes a "contagion ofpurityfor Israel. 1,968 Here Israel is seen as 
embodying purity and thus also the ability to spread purity. Evidence for such a stance 
is given from James' mention of anointing with oil in 5: 13-16 and restoring a 
wayward brother in 5: 19-20. Reading the first passage in the context of Mark 6: 13, 
McKnight insists that the anointing with oil is a form of purification in which the 
twelve apostles function in a priestly manner. McKnight understands the elders of 
5: 13-16 functioning in the same way. In this passage, one finds the context of sin, 
confession, anointing, and healing where the elders are seen as "conveying the 
9969 embodied purity of the community of the Twelve Tribes. McKnight's concept of 
Israel as a "contagion of purity" is also seen in 5: 19-20 where recovering the sinner's 
soul from death is akin to their cleansing. Third, the purity concern in James is 
64 Ibid., 118. 
65 Ibid. McKnight suggests care of orphans and widows may be seen as a sign of the eschatological 
fulfillment of Israel's vocation "since oppression of orphans and widows characterizes the "tribula- 
tion"; cf Isa 1: 10- 17; 5 8: 6-7; Zech 7: 10. 
66 Ibid. 
67 McKnight identifies this theme elsewhere in the letter: 1: 12-14,2 1; 3: 2. 
69 Ibid., 123 (emphasis original). 
69 Ibid., 124. 
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expressed with reference to the demonic world (2: 19; 3: 6,15; 4: 7: where in traditional 
Jewish thought purification and unclean spirits would be connected); the avoidance of 
oaths (5: 12); and purity of heart/hands (4: 8). Finally, McKnight points out that the 
letter of James is not concerned with Gentiles because there is no evidence of how 
Gentiles relate to Torah or the restored people of God, viz., the Twelve Tribes. 70 This 
final observation is very important in its relation to understanding the use of purity 
language in James as indicative of group boundary making. The commands to purity 
and to purify remain in the realm of Torah observance, which in McKnight's 
construal, only directly relates to the renewed Israel. Thus, for McKnight, any 
boundary markers would necessarily be drawn between "true" and "false" Israel. 
However, as we shall see, James' concern is the impurity transmitted ultimately by 
the world, and thus we will argue that the boundary line is not primarily between 
"true" and "false" Israel but between James' audience and broader culture. 
McKnight's conclusions that (1) James' idea of purity is defined by Torah, (2) 
that James largely addresses the restored Israel, and that (3) restored Israel, like Jesus, 
is a contagion of purity are helpful in identifying the function of purity language in 
James. He identifies Torah purity as filtered through the teaching of Jesus to love 
one's neighbor as oneself along with the corresponding emphasis upon purity as that 
of the heart. McKnight also introduces a particular understanding of how purity issues 
firmly planted in Israel's cult could be taken up and applied with a great deal of 
referentiality within a new context. Though he provides excellent insights into the 
function of purity in James, curiously McKnight decides not to incorporate some of 
Elliott's insights because he does not view purity as a major category in James. 
Perhaps McKnight is not as clear as he should be on this point. 
3.3. CONCLUSION 
In conclusion, the traditional assessment of purity language in James has 
largely been to view the appearance of such language as a metaphor for individual 
morality (Laws). Whether this language is directly linked to Israel (most 
commentators) or not (Dibelius, and in a nuanced way, Laws), one must determine 
whether labeling the purity language in James a metaphor for morality has been 
argued persuasively or at all. Furthermore, in light of recent research in ancient purity 
70 Ibid., 125. 
Chapter 1: Introduction: Purity in James - 22 
and based upon Douglas' theoretical framework for the symbolic system of purity and 
pollution, this study seeks to explore the deeper function of purity language in James. 
First of all, current studies do not define metaphor nor do they consider the complex 
relationship between the metaphorical designation of language and the referent to 
which it points. Secondly, the vast majority of interpreters do not explore how the 
metaphor, if the language is in fact used metaphorically, functions within the overall 
thematic and argumentative context of James. And where some scholars articulate a 
concern for understanding purity within the broader context of the letter (Davids, 
Johnson, Wall, Bauckbam, and to a degree, Jackson-McCabe) none offers a detailed 
study of this relationship. Third, with the exception of Bauckham, Cheung, and 
Hartin, there has been little effort among commentators to relate the use of purity 
language to any of the major themes of the letter. And finally, where scholars have 
considered the social ramifications of purity language they often make the 
unwarranted claim that it is an indication of sectarian separation. 
In light of our consideration of both Elliott and McKnight, one may observe 
that the concept and language of purity in James are important categories (contra 
McKnight) and bear upon both social and ideological issues apparent within the text. 
Yet neither of these studies offers a sufficient account of the function of purity 
language in James. McKnight helpfully draws our attention to the broader historical 
context of Israel from which the terms and the concept of purity originate, yet he fails 
to link the operative category of purity in James with any overarching theme or social 
manifestation. And, as we have seen, Elliott's work demonstrates one way in which 
purity language is functioning in the thematic and argumentative structure of the 
letter, but mistakenly conflates perfection (wholeness) and purity, and is also too 
quick to assume a sectarian separation inherent in the purity/pollution distinction. 
These two studies, despite the disclaimer by McKnight, do suggest that purity is of 
fundamental importance in the rhetorical, sociological, and ideological aims of this 
text. If purity is a vital component of the letter's communicative intent then it will be 
important to identify the relationship between purity and other major themes in the 
letter. And it is to such a consideration we now turn. 
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4. "PERFECTION" AND PURITY IN JAMES 
As suggested above, it is important to understand whether purity is related to 
other themes in James. Significantly, scholars such as Elliott, Bauckham, Hartin, and 
Cheung have observed the important connection between perfection and purity. 
Because this relationship will be explored in more detail in chapter 4, we provide only 
a preliminary discussion of this relationship here. The importance of such a discussion 
is twofold: first, because it will become apparent that one cannot understand the "call 
to perfection, " as Cheung has called it, without proper understanding of James' 
concern for purity, and second, the relationship between perfection and purity 
connects to a larger discussion of coherence in James generally. Where many earlier 
studies disparaged James for lack of thematic and theological coherence and unity, the 
discussion of the relationship between perfection and purity further confirms the 
recent trend to find greater cohesion and unity in the letter. 71 
R. Hoppe initially forwarded the strategy of identifying the major unifying 
themes threaded through James. He identified the themes of faith and wisdom as the 
controlling principles that give the epistle structure. 72 Since Hoppe, there have been 
several unifying themes and motifs put forward for the Epistle of James, some of 
which are: the testing tradition, 73 the role of faith, 74 the thematic contrast between 
975 76 "friendship with God" and "friendship with the world, ' the function of wisdom , 
the interrelationship between ethical instruction and eschatological motivation, 77 and 
the anti-Pauline polemic. 78 Still others have identified the theme of 
perfection/wholeness as the overarching concern of James. Where this concern for 
perfection has been recognized as an overarching theme in the communicative intent 
71 On this latter point see the surveys of scholarship by Todd Penner C'The Epistle of James in Cur- 
rent Research, " 258-309) and Mark Taylor ("Recent Scholarship on the Structure of James, " CBR 3 
[2004]: 90-120). 
72 Rudolf Hoppe, Der Theologische Hintergrund des Jakobusbriefes (FzB, 28; Würtzburg: Echter, 
1977). 
73 Davids, James, 34-38; Manabu Tsuji, Glaube zwischen Vollkommenheit und Verweltlichung: Eine 
Untersuchung zur literarischen Gestalt und zur inhaltlichen Kohdrenz des Jakobusbriefes (WUNT 
2/93; Tfibingen: J. C. B. Mohr [Siebeck], 1997). 
74 Markus Lautenschlager, "Der Gegenstand des Glaubens im Jakobusbrief, " ZTK 87 (1990): 163-84. 
75 Johnson, "Friendship with the World/Fricndship with God"; idem, The Letter ofJames. 
76 Ulrich Luck, "Die Theologie des Jakobusbriefes, " ZTK 81 (1984): 1-30; Walter Bindemann, 
"Weisheit versus Weisheit: Der Jakobusbrief als innerkirchlicher Diskurs ," Z1VW 86 (1995): 189-217; Patrick J Hartin, James and the 'QSayings ofJesus (JSNT 47; Sheffield: JSOT Press, 1990). 
77 Franz Mussner, "Die ethische Motivation im Jakobusbrief, " in Neues Testament und Ethik (ed. H. 
Merklein; Freiburg: Herder, 1989), 416-23. 
78 Popkes, Adressaten, Situation und Form des Jakobusbriefes; Martin Hengel, "Der Jakobusbrief als 
antipaulinische Polemik, " in Tradition and Interpretation (ed. G. F. Hawthorne and 0. Betz; Grand 
Rapids: Eerdmans, 1987), 248-78. 
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of the Epistle of James, 79 the concept of purity has received very little attention either 
in relationship with any of these major themes or as a stand alone topic itself. The 
interconnection between perfection and purity has been under-explored with the 
consequent neglect of the important role purity language plays in the text of James. In 
what follows we will make the initial argument that perfection and purity are 
significantly related in James (see chapter 3§3.5. and chapter 4§2 for further 
discussion of this topic). 
First, we must say a word regarding the language of perfection and the theme 
this language represents in our text. There are several terms that denote the idea of 
perfection/wholeness in the Epistle of James. Most important of these is the'rex-word 
group. The foremost term denoting perfection or wholeness that appears in the epistle 
is the adjective TEXELO; ("complete, " or "perfect') which appears five times in the text 
(1: 4a, b; 1: 17; 1: 25; 3: 2). 80 It is suggestive that in the short 108 verses of James this 
adjective occurs five times out of the total nineteen in the rest of the New Testament. 
The term is used three times in both Matthew and I Corinthians, books more than 
twice the size of James, which again illustrates the significance of the frequent use of 
the term in such a relatively short work. Strategically, TEXEto4 appears with other key 
terms in James: 'EPYOV (1: 4; 2: 22), mtart; (2: 22), and vo^ (1: 25; 2: 8; cf 2: 10,01ov 
TbV VO[IOV). 81 In addition to the adjective TEXELO;, the text contains tWOrEl-related 
verbs: TE. UW ("complete, " or "fulfill"; 2: 8) and TEXEL66) ("accomplish, " or "carry 
out"; 2: 22), both of which are common verbs appearing several times in the New 
Testament. The concentration Of TEX-related words in James is suggestive of the 
concept's importance to the theme of the letter. Further to the point, in addition to the 
concentration of the TEX-based word group, James contains other terms that denote the 
idea of completeness or wholeness. In the important opening passage of 1: 24, the 
author of James not only uses TEXEL04 twice but he also uses the synonym OXOKXT1PO4 
("whole, " or "intact") which conveys the idea of being complete or meeting every 
79 Most recently and comprehensively Cheung (Genre, Composition and Hermeneutics) identifies 
"perfection" as the major theme of James. See also, Douglas J. Moo, The Letter ofJames (PNTC; 
Grand Rapids: Eerdmans, 2000), 46; Hartin, James and the Q Sayings, 199-217; idem, A Spirituality of 
fiection; Bauckham, James (177-85); Martin, James (Ixxix-lxxxii); Zmijewski, "Christliche Per 
'Vollkonimenheit"'; Elliott, "Holiness-Wholeness"; Laws, James, 28-32. 
go The term appears a total of nineteen times in the New Testament: five time in James (see above), 
five times in the undisputed Pauline epistles (Rom 12: 2; 1 Cor 2: 6,13: 10,14: 20; Phil 3: 15), the term 
also appears in Matt 5: 48 (2x), 19: 2 1; Eph 4: 13; Col 1: 28,4: 12; Heb 5: 14,9: 11; 1 John 4: 18. 
81 See also the connection OfTEXELOC with 04(a in the section 1: 2-5,17. 
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expectation. This term is paired with the participial phrase "lacking nothing" (EV 
82 ýLTJUVIL XELTrO[IEVOL) , and 
both concepts relating wholeness or completeness in every 
respect are applied directly to the individual (as TEXELOý in 3: 2). The entire complex of 
terms, which convey wholeness or perfection, stand in opposition to terms relating 
imperfection or lack of wholeness. The epistle expresses this antithesis with the 
adjectives Uf*uXoý ("double-minded"; 1: 8; 4: 8) and UKUTaCTUToc ("unstable, " or 
"restless"; 1: 8; 3: 8; cf 3: 16 where the substantive UKOCTUOUCOL'a is used). Other 
concepts relate the negative side of this antithesis: the one who is a "hearef" only 
(1: 22-25), the one lacking wisdom (1: 5-8), and the individual who cannot control his 
tongue (3: 2,8-12; 4: 11; 5: 12). In these contexts the author warns against double- 
83 mindedness and division as the opposite of wholeness/perfection. As we shall 
consider in further detail in later chapters, it must be important that James' 
argumentative antitheses are expressed both in terms of perfection and imperfection 
("double-mindedness") and in terms of purity and pollution. 
Having established the presence of the language of "perfection" we may go on 
to consider the relationship between "perfection" and "purity. " The concept of 
"perfection7 or "wholeness" expressed by the term TEXE toý bears a certain semantic 
and conceptual overlap with purity. As mentioned above, Bauckhain has suggested 
that the language of perfection is connected to the cultic language of purity and 
pollution. He comments that James applies the cultic language of purity to both 
ethical practice and moral Purity (cf. 1: 27; 3: 17; 4: 8). Like most commentators, 
Bauckham views the references to purity as metaphors for "the moral purification 
required to approach God in spirit (cf Ps. 24: 3-4). 9984 And it is within James' use of 
the cultic language of purity as applied to ethical praxis that he suggests the 
connection between purity and perfection: 
We should also note that James' overarching paraenetic aim of 
gperfection' (1: 4) also has cultic resonances, since the Hebrew Vnn, 
to which James' use of the TEIELOý word-group (perfection, wholeness) 
82 Zmijewski C'Christliche Wollkommenheit, " 52) adds oloc to the list of key words denoting 
perfection/wholeness. 
83 On the structure of contrasts within James' argument see Elliott, "Wholeness-Holiness"; Timothy 
B. Cargal, Restoring the Diaspora: Discursive Structure and Purpose in the Epistle ofJames (SBLDS 
144; Atlanta: Scholars Press, 1993), 229-32; Johnson (The Letter ofJames, 83) states: "Even a cursory 
survey of this composition shows that James characteristically establishes polar contrasts. " Tollefson, 
"The Epistle of James as Dialectical Discourse. " In chapter 3 (§ 2) we will provide a fuller analysis of 
this quality of James' strategic argumentation. 
94 Bauckham, James, 146. 
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corresponds, can mean both moral integrity and the unblemished 
wholeness of a sacrifice offered in the Temple. 85 
Here Bauckham suggests a clear lexical connection between "perfection" (rEIEL04) 
and "purity. '46 But this connection is not merely lexical, Bauckham continues: 
The overarching theme of James is 'perfection' or 'wholeness' (1: 4). 
Wholeness requires wholehearted and single-minded devotion to God, 
and its opposite is that half-heartedness in devotion to God and that 
divided loyalty, vacillating between God and the world, which James 
calls double-mindedness (1: 8; 4: 8). Also part of this complex of 
thought in James is the cultic language of purity and defilement (1: 27; 
4: 8). The unblemished wholeness of the sacrifice suggests the image of 
the pure heart as the state of integrity before God or entire devotedness 
to God that is, again, the opposite of double-mindedness (4: 8). 87 
Thus, Bauckharn suggests an overlapping matrix of symbolic images woven 
together within James' world. If we align these symbols in dualistic categories we 
might observe wholeness, perfection, single-mindedness, and purity over against 
division, imperfection, double-mindedness, and pollution. Others have observed 
elements of this matrix. Elliott argues that within the first section of the epistle (1: 13- 
27) a significant link is made between wholeness and holiness and that this link is 
marked with the language of purity, again identifying the overlapping concepts and 
terminology. The section is drawn to a close with a final contrast between "pure and 
undefiled" religion and keeping oneself "unstained" from the world. Here Elliott 
observes that "division and wholeness are ... discussed in terms of pollution and 
purity. "88 Purity and pollution, Elliott asserts, are used here to describe the major 
85 Ibid. 
86 The LXX translates OlMn ("unblemished", or in an ethical sense "blameless") With TE11ROC in Gen 
6: 9; Exod 12: 5; Deut 18: 13; 2 Kings 22: 26 (LXX). In its original context D'Mn most often describes an 
animal or crop intended for sacrificial offering as "unblemished, " or "whole. " And the term often ap- 
pears in cultic contexts with specific reference to the composition of the sacrifice offered in Isnael's 
worship (Lev 1: 3,10; 3: 1,6; 4: 3; and throughout). In these texts 01= is rendered by a[iWoý ("blame- 
less") in the LXX Yet, in the instances where TEXELOC translates the Hebrew D'Mrl, the complex of 
terms refers to wholeness of heart and as applied to human action or conduct where it conveys the no- 
tion of walking blamelessly before the Lord (Deut 18: 13; Gen 17: 1; of Abraham, Gen 6: 9; of Noah). In 
this sense TEXELK can also render the Hebrew term Oýtj ("complete, " or "perfect"; cE I Kgs 8: 61; 
11: 4). Thus, what is "pure" (that is unblemished, and thus worthy of sacrifice in a cultic sense) is 
whole, complete, or "perfect. " It is in this sense, "purity" as "wholeness" or "perfection" before God, 
that James links these two concepts. 
97 Bauckham, James, 165. Patrick J. Hartin, A Spirituality ofPerfection, 22-6,38,73, and Cheung 
(Genre, Composition and Hermeneutics, 177) also note the lexical connection between "perfection" 
and purity. We will show ftirther how this connection is important for understanding James' structural 
coherence and theology (cf, chapter 3§3.2. and 4§2. respectively) 
88 Elliott, "Holiness-Wholeness, " 72-3. Elliott goes on to comment, "Though the concept of pollution 
and purity has its roots in the cultic life of Israel, it appears to be used here, as elsewhere in Judaism 
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theme of James, viz., "the completeness and wholeness of the readers, of their 
community, and of their relation to God. "89 Thus, Elliott helpfully demonstrates how 
purity is an integral way of articulating the theme of wholeness in James. Because of 
the high degree of overlap between these concepts and because perfection/wholeness 
is recently identified as the central theme of James, further inquiry must be made as to 
the exact relationship between the individual components of perfection and purity 
within the matrix in which James places them. It will be significant to identify 
whether perfection and purity are in a hierarchical (one dominating the other), 
synergistic (where working together they produce an effect greater than what they 
would have individually), or integral (thus needing both components in order to be 
complete) relationship. 
4.3 CONCLUSION 
In conclusion, we have surveyed previous works that note the important 
connection between perfection and purity. Not only are purity and perfection lexically 
connected (Cheung and Hartin) but they significantly overlap conceptually as well 
(Bauckham. and Elliott). This is significant because whereas perfection has been 
identified as the major theme in the epistle, the purity language with which perfection 
is regularly articulated has not received the attention it deserves. Where Elliott has 
specifically argued for the replication of "perfectiow' (wholeness) language in 
purity/pollution, we will argue that this conflation does not accurately describe the 
integral relationship between these two concepts. Furthermore, we will argue that one 
cannot properly understand James' concern for perfection without first understanding 
James' concern for purity from the world. 
5. SUMMARY AND CONCLUSION 
Here we have noted that in light of the current discussion of ancient Jewish 
purity, the limited categories of ritual and metaphorical purity are inadequate for a 
proper understanding of how purity language functions in first-century texts. 
Furthermore, because most commentators have understood the purity language in 
and early Christianity, to define the character and responsibility of the people of God as a holy 
community distinct from an unholy society. Thus, for James, the wholeness of the community and its 
members seems to be a function of its holiness and unvacillating commitment to its holy God" (73). 
89 Ibid., 72. 
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James as a metaphor for individual morality or for corporate sectarianism, a new 
assessment of the language is needed. The theoretical foundations offered by Douglas 
and a taxonomy of purity language constructed in the following chapter will support 
our exploration of purity language in James. Furthen-nore, in this introductory chapter 
we have shown how those who have taken up the issue of purity in James, while 
providing helpful starting points, have failed to link purity to the major theme of the 
letter (McKnight) and place the concern for separation in the right context (Elliott). 
Our study will attempt to determine the function of purity language in James as it 
impacts the thematic cohesion and social exhortation of the letter. 
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CHAPTER2 
A REASSESSMENT AND TAXONOMY OF PURITY LANGUAGE 
As shown in chapter one, the majority of scholars who discuss purity in James 
turn to two unnecessarily reductionistic categories in which to place this language: 
either ritual or metaphorical. Yet how can we conceive of purity language so as not to 
mistakenly dismiss its significance (as McKnight) or overly restrict its meaning (most 
commentaries)? In order to adequately approach the question of how purity language 
functions in James we must first consider the current discussion of purity (particularly 
purity in Ancient Israel) as well as evaluate and conclude upon a theoretical 
understanding of purity. Second, both to avoid the aforementioned inadequate 
categories and to provide a precise set of purity types, this chapter will develop a 
taxonomy of purity language. In turn the taxonomy will be used heuristically to 
understand the function of purity language in the Epistle of James. 
In general, the concept of purity is woven into the fabric of the religious 
consciousness of several cultures, and consequently ideas of purity receive a number 
of historical, religious, and socio-anthropological explanations. From a history-of- 
religions perspective one could compare the purity systems of ancient Judaism, 
Zoroastrianism, Greco-Roman religions and so forth. Yet, as helpful as such an 
examination would be, one must consider the degree of influence a particular 
construal of purity would have exerted upon the text we are considering, namely, the 
Epistle of James. Though a first-century document, deriving from the general 
Mediterranean social, cultural, and religious milieu, James' conception of purity 
traces its roots Primarily to the Jewish purity system encoded in the priestly writings 
of the Hebrew Bible. Within the Jewish tradition one may diachronically observe 
different developments of purity systems or concerns. The priestly material in the 
Hebrew Bible contains the foundation for all such Jewish systems. Though more a 
locus of concern than a distinct system, at Qumran the priestly material was 
interpreted in a certain way. In the post-70 CE era we see the highly structured 
Rabbinic formulation of the purity system. Furthermore, there were specific Greco- 
Roman notions of purity, though ancient Greek religion lacked a centralized cult and a 
central text that contained and preserved purity regulations both of which, in contrast, 
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ancient Israel maintained. ' Because of this fact, though comparison between Jewish 
and Hellenistic notions of purity will be made, a detailed attempt to outline a uniform 
Greco-Roman concept of purity that could be compared to a Jewish system of purity 
lies outside the scope of the present project. Furthennore, though certain Rabbinic 
sources will be helpful in building a first-century map of purity, a complete account of 
the Rabbinic views of purity will not be attempted. In order to fill out the taxonomy 
below we will selectively cite from some of these major systems of purity to illustrate 
the flexibility and range of purity language, yet the primary texts for consideration 
will be the Priestly material. 
The concepts of pure/impure or clean/unclean are largely unfamiliar to modem 
Western readers of the Bible. At times there is a temptation to imbue these terms with 
a markedly different array of meanings from what they possessed in the biblical 
culture. These terms are cultural and theological, serving to constrain actions and 
behaviors through definite boundaries, and thus, in their ancient manifestation, have 
nothing to do with modem notions of hygiene. 2 Interpretations of the purity system 
based upon hygiene belong almost exclusively to the modem era, 3 and before this 
4 
time the purity regulations were often explained by means of allegory. Yet it will not 
be our objective here to search for a rationale behind the notion of purity, namely the 
particular reasons why specific animals, bodily fluids, or activities are considered 
defiling in one culture or another. To answer such a question depends greatly upon 
1 Because Israel's rules of purity have been more comprehensively preserved than any other society 
they should be viewed as a "coherent entity in themselves" (Gordon Wenham, "Purity, " The Biblical 
World [ed. John Barton, 2 vols., London: Routledge, 2002], 2: 379). 
2 Though some have attempted to relate the rules of purity to simple physical events (e. g., avoiding 
diseases which may be caught from a pig, Lev 13; and the medical advantages of washing, Lev 15; or 
quarantining a leper, Lev 13), Philip P. Jenson (Graded Holiness: A Key to the Priestly Conception of 
the World [JSOT, 106. Shcffield: JSOT Press, 1992]) concludes: "despite the exercise of considerable 
ingenuity, such 'medical materialism' is hard pressed to span the range of prohibitions or find explicit 
support in the text. It tends to impose modem rational and pragmatic concerns onto a complex cultural 
symbolism with quite different concerns" (75-6). 
3 It is true that a kind of hygienic explanation of the purity laws is found in Maimonides. According 
to Maimonides, "the Law forbids swine's flesh is to be found in the circumstance that its habits and 
food are very dirty and loathsome ... If it were allowed to eat swine's flesh, the streets and houses would be more dirty than any cesspool, as may be seen at present in the country of the Franks" (The Guidefor 
the Perplexed, 3.48). However, far from being a hygienic argument for purity, Maimonides understands 
that the Law requires the removal of the sight of loathsome objects and therefore impurity is an 
aesthetic aberration. But clear hygienic explanations of purity are found only from the 19th century and 
onwards. 
4 It is clear that allegorical explanations for the purity laws appear before Philo (e. g., the Letter of 
Aristeas, 143-71). It seems that Philo, while certainly apart from the temple, gave the purity laws an 
allegorical explanation and yet at the same time applied them literally. Furthermore, after the 
destruction of the temple allegorical interpretations abound among the church fathers. 
Chapter 2: A Reassessment and Taxonomy of Purity Language - 31 
how it is asked. 5 B. Childs' observation regarding Jewish purity laws is instructive: 
"One of the striking features of the ritual and purity laws ... 
is that the underlying 
motivation for a particular law is seldom offered. Rather, the emphasis falls heavily 
upon the purpose toward which the law pointS. i,, 6 Many times the texts simply present 
certain rules of purity as either culturally agreed upon or as divine imperative. Thus, 
the present study will avoid the temptation to chase down the questions of why 
particular impurities are deemed defiling; rather our concern is to consider the 
theoretical methodology of those who have studied purity/impurity and to develop a 
taxonomy of the different ways purity language was used in the first century. 
One additional note before we proceed. The nature of this survey will avoid a 
detailed account of the diverse redactional layers behind the Pentatuchal texts that 
serve as the primary source material for the Jewish understand of purity. It is the 
assumption of this study that the author of James either read Israel's scriptures, 
specifically the Torah, or received traditions regarding the teachings of these 
scriptures in such a way that the final form of the text was considered authoritative. 7 
Distinguishing different layers of tradition within the Torah was not an important 
objective for readers standing within the Second Temple tradition; therefore, these 
issues will be left in the background. Though one might work to understand the 
relationship between the "I"' and "H" sources, this will lend little aid in uncovering 
the particular use of purity language in the Epistle of James. 8 
s One could examine, for example, the synchronic or diachronic issues; latent or manifest meaning; 
and sociological, anthropological, political, psychological and theological approaches and models. 
David P. Wright, ("rhe Spectrum of Priestly Impurity, " in Priesthood and Cult in Ancient Israel [eds. 
Gary A. Anderson and Saul M. Olyan; JSOTSS 125, Sheffield: JSOT Press, 1991], 150-8 1) asserts that, 
"In seeking an explanation for the impurity laws we should not be looking for the rationale, but the 
many rationales that exist complementarily" (151 n. 1). 
6 B. Childs, Old Testament Theology in a Canonical Context (Philadelphia: Fortress Press, 1985), 87. 
7 Offering some preliminary explanations to his study, E. P. Sanders, Jewish Lawfrom Jesus to the 
Mishnah (London: SCM Press, 1990), 132-3, states, "In discussing biblical law, I shall try to read it as 
it was read in the first century: all of a piece, almost all to be observed .... For the most part first-century Jews took the entire Bible to be applicable to their own existence and the Pharisees are noteworthy in 
this respect. " 
8 See Jacob Milgrom, Leviticus 1-16 (AB; New York: Doubleday, 1991); especially 1-13. Philip P. 
Jenson (Graded Holiness) argues for a theological treatment of the Priestly Writings as a whole 
(including H), which starts with a final form of the text. For a view that sees the Holiness Code coming 
after the Priestly writings and the consequent discontinuities in purity law see Israel Knohl, The 
Sanctuary ofSilence., The Priestly Torah and the Holiness School (Minneapolis: Fortress Press, 1995). 
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1. THE NOTION OF PURITY 
The terms pure/impure and clean/unclean mark the positive and negative 
aspects of persons, objects, places, and times. Most texts focus upon the danger 
associated with the loss of purity, namely impurity. In many religious systems 
impurity (or pollution) and sin are used interchangeably, yet it is important to note 
that while these two concepts overlap to some degree, they are not synonymous. 9 In 
general, sin relates to behavior, while impurity is associated with the result of 
behavior (social transgression such as murder or not performing a prescribed rite) or 
some specific physical state (e. g., contact with a corpse). Often sinful behavior causes 
impurity, but it does not always do so, and, furthermore, being polluted does not 
necessarily mean that an individual has been sinful. Both conditions, sin and impurity, 
are set in contrast to what is holy, especially God or what belongs to God. Sinful 
behavior offends and angers God. Impurity generally threatens what is holy or 
sacred-particularly the sanctuary, sacrifices, and priests. Because of its threat to 
holiness, the rules of purity set limiting constraints on human action through erecting 
boundaries between permissible and impermissible behavior. Within various societies 
purity boundaries incorporate both pollution-based (a system of dirt and defilement) 
and sin-based (a system of moral defilement) perspectives. Not only do they outline 
religious practice, but generally they also provide the basis of human experience and 
perceptions of reality. In the following discussion it is important to understand how 
purity boundaries both maintain and construct the social and religious worlds of 
believers. 
1.1. DIFFERENT ANALYTICAL APPROACHES TO PURITY 
There has been an explosion in recent scholarship concerning the ancient 
notions of Jewish purity as J. Klawans has noted. 
In the wake of the publication of Mary Douglas's Purity and Danger 
(1966) and, subsequently, Jacob Neusner's The Idea ofPurity in 
Ancient Judaism (1973), modem scholarship on biblical and ancient 
Jewish conceptions of impurity has become a virtual growth 
industry. 'O 
9 See Jonathan Klawans, Impurity andSin in Ancient Judaism (Oxford: Oxford University Press, 
2000). 
10 Ibid., 3. 
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Along with the publication of Klawans' own text, Impurity and Sin in 2000, and C. 
Hays' text, Gentile Impurities and Jewish Identities in 2002, the 2003 Association for 
Jewish Studies meeting in Boston was devoted to the issues of ritual and moral purity, 
the "metaphorization" of ritual purity, the multiplication of defilements, and finally, 
the bounds of Purity, viz., where did purity matter, and why. Within the scholarly 
discussion of purity roughly from Douglas' initial 1966 work, there have been two 
different but compatible trajectories. J. Neyrey helpfully classifies these trajectories: 
one as historical and descriptive and the other as anthropological and social. " 
1.1.1. An HistoricallDescriptive Approach 
The historical/descriptive approach is generally characterized by the collection 
of textual data regarding the attitudes and practices of purity reflective of different 
groups. Though detailed accounts of biblical and ancient Jewish purity law were 
available prior to Neusner's 1973 work, they were compiled before the discovery of 
Dead Sea Scrolls and the innovative work of anthropologist Mary Douglas. In 
Neusner's Idea ofPurity 12 he offers a description of the system of impurity through 
the various strands of the Hebrew Bible. Methodologically he progresses 
diachronically analyzing specific passages in various biblical, Second Temple, and 
Talmudic texts. In Neusner's view, the biblical material regarding purity and impurity 
is shown to relate mainly to priestly texts and matters of the temple. The Second 
Temple literature relates purity and impurity to idolatry, which Neusner considers a 
form of moral defilement, and sexual misconduct. Finally in the Talmudic materials, 
though the concern with purity and impurity is still linked to the temple, the rabbis 
were more interested in the moral or allegorical meaning of these concepts. Neusner's 
conclusion in The Idea ofPurity is that two ideas regarding purity and impurity come 
down from ancient Israel: "first, purity and impurity are cultic matters; second, they 
may serve as metaphors for moral and religious behavior, primarily in regard to 
matters of sex, idolatry, and unethical action. " 13 Furthermore, he states that purity 
relates closely to holiness because, "The land is holy, therefore [sic] must be kept 
clean. It may be profaned by becoming unclean. " 14 Though his historical work 
11 Jerome Neyrey, "The Idea and the System of Purity, " in The Social Sciences and New Testament 
Interpretation (ed. Richard Rohrbaugh; Peabody, Mass.: Hendrickson, 1996), 80-104. 
12 Jacob Neusner, "The Idea of Purity in Ancient Judaism, " 15-26. 
13 Ibid., 108. 
14 Ibid., 16-17. 
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concludes with a thematic essay taking up a number of issues raised by Douglas' 
Purity and Danger in which he acknowledges attitudes toward purity tended to 
differentiate one group from another, he does not take up her fundamental insight 
regarding the model of the body as a symbol of the social body and thus his early 
work on purity remained largely in the historical/descriptive vein. ' 3 In Douglas' 
response published as an appendix to Neusner's The Idea ofPurity, she criticizes his 
dichotomy between cultic and metaphor for morality: 
Since it is clear that the temple rules and sex rules and food rules are a 
single system of analogies, they do not converge on any one point but 
sustain the whole moral and physical universe simultaneously in their 
systematic interrelatedness. ' 
Douglas' comment here reinforces the difference between the historical/descriptive 
and the anthropological/social views of purity; one stresses the description of 
individual instances of impurity with less regard for their interrelatedness, and the 
other stresses viewing the disparate regulations regarding purity and impurity as a 
systematic whole which both maintains and creates religious and social order. 
In his monumental work on Leviticus, Milgrom, acknowledging that impurity 
should be viewed as a system, suggests the primary key to understand the diverse 
purity rules is the basic need to avoid death. Milgrorn points out that corpse 
contamination is the most severe source of impurity, requiring an elaborate 
purification ritual spanning seven days, and it is identified in later rabbinic text as a 
"father of impurity. " Associating with a corpse, therefore, is indicative of one coming 
into contact with death-something that must be avoided. Other parts of the system of 
impurity for Milgrom may be related to death as well. Though blood as a bodily fluid 
itself does not render items impure, Milgrom associates the loss of blood with death 
because blood represents life. He argues that both menstruation (because it is 
associated with loss of blood or life) and a corpse (necessarily a dead body without its 
blood) are indicative of death and must be avoided. Further, Milgrom. associates 
impurities resulting from bodily emissions with the concept of death. He posits that 
because sperm is associated with potential life, when this agent of life is lost during 
15 Ibid., 28. It should be noted that Neusner does recognize larger systematic significance of purity 
and pollution: "My contention in the following survey is that purity is an essential element in the 
interpretation of Israel's total religious system over sixteen centuries. The ideas we are about to review 
reflect a much larger perspective upon reality than is contained within their specific explanations of 
purity and impurity. " 
16 Ibid., 140 "Critique and Commentary, " appendix to Neusner. 
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intercourse, nocturnal emissions, or chronic genital discharges, life itself is lost. Even 
skin disease is explicitly associated with death for when Miriam contracted leprosy 
(scale disease) Aaron prays for her saying, "Do not let her be as one dead (r=))" 
(Nurn 12: 12). 17 
Thus, for Milgrom, because God is life and all of Israel is to imitate him, the 
system of impurity hinges upon the notion of avoiding death. 18 The purpose of the 
system, as Milgrom states elsewhere, is to drive a wedge between the forces of death, 
which are impure, and the forces of life, which like God, are holy. 19 But this 
characterization is not without difficulties. If death is the key to the impurity system, 
what is the relationship, for example, between death-avoidance and impurities 
associated with procreation and sex? Tbough Milgrom attempts to preempt this 
question in his study, death-avoidance cannot account for all the issues bound up in 
the impurities associated with procreation and sex. 20 Simply put, a single material 
element or key is not in total control of the impurity system. 
Because the death-avoidance theory is not able to account for the total system 
of impurity other scholars have investigated additional organizational factors. D. P. 
Wright has registered his doubts that the death-avoidance theory really explains the 
particular concern with sexual/genital discharges. He contends that both death and sex 
figure within the ritual purity system of ancient Israel, and, in Wright's discussion 
regarding death and sex avoidance, he poses a dichotomy different from Neusner's. 
Wright's work consists in two articles; "Clean and Unclean" in The Anchor Bible 
Dictionary and "The Spectrum of Priestly Impurity.,, 2 1 After classifying the relevant 
terminology for "clean" and "unclean" in the Hebrew Bible, in the first article Wright 
makes the distinction between two categories of impurity: "permitted" and 
17 Milgrom, Leviticus 1-16,766-68 and 1000-04. 
'a For a critical discussion of the impurity as death theory, see Howard Eilberg-Schwartz, The Savage 
in Judaism: An AnthropoloSD, oflsraelite Religion andAncient Judaism (Indianapolis: Indiana 
University Press, 1990), 182-86. For a recent survey of scholarly approaches to ritual impurity, see 
Jenson, Graded Holiness, 75-83. 
19 Milgrom, Leviticus 1-16,732-33. 
20 Eilberg-Schwartz specifically challenges Milgrom. by observing that, "There are instances in 
biblical law that explicitly mix the categories of life and death. In order to purify oneself from corpse 
uncleanness, for example, a person must be sprinkled with a solution made from the ashes of a red 
heifer and "living" water (Num. 19). Here, a substance that is symbolic of life ("living" water) is mixed 
with a substance that is associated with death (ashes of a heifer)" (Savage in Judaism, 248 n. 19,186). 
21 David P. Wright, "Unclean and Clean (OT), " ABD 6: 7294 1; and idem, "The Spectrum *of Priestly 
Impurity, '. 150-81. 
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"prohibited. ', 22 Permitted impurities arise out of natural and, at times, necessary 
occurrences (e. g., procreation or producing the ashes of the red heifer). Prohibited 
impurities, on the other hand, are controllable and unnecessary (e. g., idolatry, sexual 
misconduct, and murder). Wright insists that the permitted impurities "arise from 
distinctly human conditions which parallel the traits acquired by the man and woman 
[in Genesis 1]: death, disease, and sexual processes. , 923 With regard to finding a key to 
the impurity system, Wright's dichotomy between permitted and prohibited highlights 
the differences between the human and divine spheres. Because God is eternal, viz., 
he does not die or have sexual relations, "the mortal condition is incompatible with 
God's holiness ., '24 Here 
Wright notes an important function of purity, namely 
separating the human sphere from the divine, yet there is a fatal flaw in his 
terminology. Initially Wright spots the problem and opts for different terms-he 
acknowledges that some of the impurities that he labeled "permitted" in the first 
article were in fact not merely permitted in the biblical material, but rather were 
obligatory (e. g., procreation and burial). 25 Yet the fundamental problem remains with 
calling these impurities "tolerated. " Klawans observes: "What is commanded is not 
merely 'tolerated'; it is, rather, 'right and proper'. .. In the end, all that has been said 
argues against using the categories of permission and prohibition alone as the major 
conceptual basis when schernatizing biblical impurity law. ', 26 Wright is firmly set 
within the descriptive/historical trajectory and, as Klawans has concluded, even this 
scheme does not successfully explain the meaning of impurity. 
In another historical/descriptive account of impurity in ancient Israel, H. 
Maccoby argues that the ritual impurity regulations in Leviticus II- 17 are but a way 
of marking Israel out as a particular nation that is to be holy (morally pure) unto God. 
He argues that the holiness based upon the ritual aspects of the law (i. e. Lev I 1- 17) is 
to mark Israel as a nation "dedicated to God": 
The ritual marks out the Israelites as a holy people. But this holiness 
would be of little use if it did not rest in a higher moral standard ... 'All these ritual observances mark you out as a special, chosen, 
dedicated group. But what is the point of this dedication? So that you 
can be motivated by esprit de corps and sense of specialness to show 
22 "Unclean and Clean, " 729-30. 
23 Ibid., 739. 
24 Ibid. See also Hyam Maccoby, Ritual and Morality. The Ritual Purity System and its Place in 
Judaism (Cambridge: Cambridge University Press, 1999), 30-31,49-50. 
25 Wright, "The Spectrum, " 15 8. 
26 Klawans, Impurity and Sin, 17. 
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the world what is meant by love of neighbour, love ofjustice, and 
abandonment of violence. ' 27 
Here Maccoby posits the key to the biblical impurity system is its function to call 
Israel out as a special group. Though based in a historical/descriptive approach, 
Maccoby has identified the social function of the impurity system-the identity of the 
group. Here Maccoby reveals that he is not just interested in purely descriptive 
concerns, but implicitly he is arguing that the ritual purity laws marks Israel's social 
identity out from all other nations. This is indicated in Maccoby's "higher" standard 
(the moral legislation found in the remaining chapters of Leviticus, viz, the Holiness 
Code) to which Israel is held. Here we can see Maccoby's assumption that ritual 
purity and moral purity rest on two different levels. Though he attempts to resist a 
strictly metaphorical relationship between ritual and moral purity, he asserts that ritual 
purity is only a sign to distinguish Israel's special, dedicated status before God. Based 
upon this relationship, Maccoby insists that the ritual code must be examined for "an 
,, 28 intention of dedication and sense of holiness. 
However, it is not entirely clear how this is different from the view that the 
ritual aspects of purity only exist to serve as a metaphor for moral purity. More to our 
present point, Maccoby asserts that any key organizing principle gathering together 
the symbolic nature of the impurity system must be broad enough to account for all 
the evidence. He understands "the sources of impurity in Judaism are too various to 
be subsumed under one concept, even death ., "29 The "theme, " Maccoby posits contra 
Milgrom, is "that of the cycle of birth and death. Everything that is a feature of the 
cycle of birth and death must be banished from the Temple of the God who does not 
,, 30 die and was not born. Maccoby concurs with Wright that the symbolism of the 
purity system must include both death-avoidance and sex-avoidance; however, 
Maccoby would widen these categories to include the entire birth-death cycle. Though 
he sets his conclusions against the particular claims of Milgrom and others, Maccoby 
articulates the basic symbolic weight of the impurity system is squarely fixed upon 
demonstrating the holiness of God, the separating from anything that makes one less 
like God. But as we have noted above, though Maccoby on the face of it is offering a 
different organizing key to the impurity system than other historians have done, he 
27 Maccoby, Ritual and Morality, 205 (emphasis original). 
28 Ibid. 
29 Ibid., 32. 
30 Ibid., 207. 
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implicitly indicates the primary social function of impurity is to set Israel apart from 
others. Here we can see how one who begins with historical concerns in the end 
implicitly takes up an unarticulated social model in order to get at the meaning and 
function of the impurity system. 
Though such historical and descriptive studies are invaluable in the data they 
provide, they do not consider the basic question of what pure and impure means in 
Judaism. Though the historical/descriptive approach provides a lens to view a 
particular group's subjectivity, that is, how a particular group's view of purity reflects 
a particular notion of reality (e. g., describing Qumran sectarians: we are the Temple 
thus we must maintain purity), viewing the language within a system of symbols helps 
us see how such language constructs a version of reality. 31 The historical view of 
purity helps us to understand why particular groups (as viewed in their texts) were 
concerned with purity, yet it cannot address the creative or "worldview" forming 
function of purity language, which may only be seen by taking up a different 
approach. 
1.1.2 An AnthropologicallSocial Approach 
The anthropological/social approach to the study of purity and pollution in 
biblical texts was pioneered by M. Douglas in 1966. Her work, Purity and Danger, 
has largely become the theoretical foundation for all subsequent work on ritual 
impurity in the Hebrew Bible 32 and, though some of her initial ideas have come under 
critique 33 (and she herself has amended some of her initial ideaS34), four of her 
conclusions have stood the test of time. First, Douglas' work fundamentally 
challenged the notion that pollution-based systems along with notions of defilement 
31 See Colleen M. Conway, "Toward a Well-formed Subject: the Function of Purity Language in the 
Serek ha-Yahad. " JSP 21 (2000): 103-20, for a similar distinction. 
32 Mary Douglas, Purity and Danger. An Analysis of the Concepts ofPollution and Taboo (London: 
Routledge, 1966; repr., London: Routledge, 199 1). 
33 Klawans (Impurity and Sin, 165 n. 24) notes: "One error made in Purity and Danger is the 
assumption that Israelites considered all that exudes from the body to be ritually defiling (see p. 12 1). 
In reality ... the biblical purity system problematizes only certain bodily substances. 
" Milgrom 
(Leviticus 1-16, p. 720-1) lists seven erTors in Douglas's early work. For other critiques of Douglas' 
interpretations of specific passages, see Eilberg-Schwartz, The Savage in Judaism, 177-9,189-90, and 
218-9; and Milgrom, Leviticus 1-16,70442. 
34 See especially Mary Douglas, In the ýYilderness: The Doctrine ofDefilement in the Book of 
Numbers (JSOTSup, 158; Sheffield: JSOT Press, 1993). 
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or pollution are "primitive, " and thereby separating purity and impurity from 
supposedly "higher" religions which rely upon moral notions such as sin. 35 
A second lasting contribution is the recognition that any given culture's 
conception of defilement or impurity is systemic in nature. For Douglas, "[w]here 
there is dirt, there is a system, " and consequently, "[t]his idea of dirt takes us straight 
into the field of symbolism and promises a link-up with more obviously symbolic 
systems of purity.,, 36 Famously she states that "dirt" can be understood as "matter out 
of place. ', 37 
The idea of dirt implies a structure of idea. For us dirt is a kind of 
compendium category for all events which blur, smudge, contradict, or 
otherwise confuse accepted classifications. The underlying feeling is 
that a system of values which is habitually expressed in a given 
arrangement of things has been violated. 38 
The key insight here is that when a text uses the terminology of purity, namely 
labeling something dirty or impure, this is evidence of an underlying system of 
classification at work to order the author's perception of the world. Following from 
this observation is the recognition that impurity is a structure, "whose individual 
components are not to be analyzed as if they were freestanding. , 39 Thus, the idea is 
not to descriptively compare the different items or individual actions that are sources 
of impurity but the entire systems of impurity; the sum total of entities they pollute, 
and the ways which pollution can be communicated . 
40 This is one of the crucial 
differences between the historical/descriptive and the anthropological/social 
approaches. Where the historian is primarily concerned with coming to terms with the 
individual components of the system, the anthropologist seeks to understand the 
function and meaning of the entire system. 
Third, once establishing the systemic nature of impurity, Douglas posits such 
impurity systems should be understood symbolically. The reason why particular 
35 See Klawans, Impurity and Sin, 8. This is one of the primary concerns of Eilberg-Schwartz's The 
Savage in Judaism. 
36 Douglas, Purity and Danger, 36 (emphasis added). 
37 Ibid., 2940, especially 35. But not all have been convinced of this definition of "dirt. " Milgrom 
(Leviticus 1-16,729) for example, argues that ancient Israelites did not view all misplaced objects as 
sources of impurity. However, Klawans (Impurity and Sin, 165 n. 30) helpfully insists that Douglas' 
notion has been pushed too far by the opposition: "Her definition, I believe, was never meant to be 
reversible, not all matter out of place is to be understood as defiling! Douglas's point, as I understand 
it, is simply that impure things fall outside the category patterns of the system in question. " 31 Ibid., 5 1. 
39 Klawans, Impurity and Sin, 8. 
40 Ibid. 
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animals, ritual practices, or acts are impure can only be understood when seen as 
functioning within a system of symbols. "The body is a model which can stand for 
any bounded system. Its boundaries can represent any boundaries which are 
threatened or precarioUS. 94 1 This theory holds that purity boundaries of the individual 
body correspond to boundaries within and between societies. Specifically in her field 
work, Douglas identifies four kinds of precarious boundaries that threaten a society's 
ordered system and which evoke purity rhetoric as a response: (1) danger pressing on 
the external boundaries; (2) danger from transgressing the internal lines of the system; 
(3) danger in the margins of the lines; and (4) danger from internal contradiction. 42 
Whereas both (1) and (2) will be helpful in understanding the function of purity 
language in James, the danger pressing on external boundaries (number 1) will be of 
primary importance. 
Finally, Douglas connects the symbolic interpretation of the impurity system 
to social function. That is to say, purity beliefs affect or shape human behavior and 
social interaction. Crucially there are two levels at which the symbolic system of 
ritual purity may work for Douglas-instrumental and expressive. First, at the 
instrumental level the system of impurity maintains a unified experience within 
society. Specifically, normed moral values and defined social roles are upheld along 
with the broader structures of society. Conway helpfully observes that this is the level 
at which the historian views the function of ancient impurity systems. 43 The 
historical/descriptive approach detects different attitudes towards purity between 
Jewish sectarian groups which are understood as important means of competing for 
power in relation to the temple. However, what Neyrey has labeled the 
anthropological/social approach to purity aligns with Douglas' "expressive" level of 
functionality of an impurity system. At the expressive level the impurity system 
carries a "symbolic load" serving as analogies for expressing a particular view of 
social order or a "worldview. " She states, 
For I believe that ideas about separating, purifying, demarcating and 
punishing transgressions have as their main function to impose system 
on an inherently untidy experience. It is only by exaggerating the 
41 Douglas, Purity and Danger, 115. 
42 Ibid., 122. This move, however, has proven troublesome for Douglas. Her symbolic interpretation 
of the dietary laws in Leviticus II in light of the categories of creation in Genesis I have been 
unconvincing to many. 
43 Conway, "Toward a Well Formed Subject, " 107. 
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difference between within and without, above and below, male and 
female, with and against, that a semblance of order is created. 44 
Thus, purity language, as understood by the anthropologist, may function not only to 
maintain order within a group, but it may also create order in a previously undefined 
situation. 
In identifying complementary aspects of symbolic anthropology and the 
biblical impurity system, Douglas' project has been criticized as giving "idealist" 
explanations . 
45 In focusing on how the impurity system demonstrates the human 
ability to classify and structure the world, and to integrate cultural, social, and 
theological meanings, 46 the body symbolism has been criticized as being overly 
systematic and abstract. 47 Opponents charge that Douglas' approach represents 
systems of meaning as more coherent and more systematic than evidence suggests. 
Though one ought to be cautious with her earlier work, Douglas' approach is helpful 
on two accounts: first, it consciously takes an emic perspective, attempting to 
construct a coherent view of the impurity system from the inside; and second, her 
approach provides a way of speaking about the symbolic application of impurity 
systems and thus uncovering thefunction and meaning of the system. 
Associated with Douglas' symbolic system approach, Eilberg-Schwartz 
attempts to combine the anthropological approach of body symbolism with the 
historical/descriptive search for an underlying key to the biblical impurity system. 
After outlining the priestly rules governing bodily emissions, which he understands 
constitute a system of "prohibitions that express a distinction between life and death, " 
Eilberg-Schwartz highlights several anomalies that do not fit the death-avoidance 
48 
explanation for the biblical impurity system others have constructed. Finally, he 
notes the difficulty of harmonizing the concern to avoid death and the sacrificial 
slaughter of animals: "Why should the killing of an animal be involved in the 
symbolic passage of a person from the death of impurity to life? "49 
44 Douglas, Purity and Danger, 4. 
4S Jensen, Graded Holiness, 8 1. 
46 Ibid., 88. 
47 Douglas (Purity and Danger, 55) comments that, "Holiness means keeping distinct the categories 
of creation, " and "to be holy is to be whole, to be one; holiness is unity, integrity, perfection of the 
individual and of the kind. " 
48 Eilberg-Schwartz, The Savage in Judaism, 185. 
49 Ibid. 
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Instead of invalidating the death-avoidance theory completely, Eilberg- 
Schwartz feels that these anomalies show that a single element cannot explain the 
entire system adequately. Therefore, analyzing purity as a system, he introduces the 
criterion of controllability into the discussion. 50 He argues that the less a process or 
event can be controlled, the more likely it is to defile. Thus, for Eilberg-Schwartz, the 
criterion of uncontrollability accounts for the above anomalies that resist 
systematization under other organizing factors such as death- or sex-avoidance. He 
argues, "[t]he practical association between impurity, death, and lack of control 
embodied the abstract and familiar idea in Israelite religion that a person must 
exercise self-control in order to fulfill his or her covenantal obligations and thus be 
closer to God. "51 Yet, this criterion may be pushed too far. Many kinds of 
uncontrollable behavior (e. g., vomiting, and seizures) are not considered defiling, and 
some fluids, which are not considered defiling in the ritual sense, are uncontrollable at 
times (e. g., MUCOUS). 52 Furthermore, there are several actions that are certainly 
controllable, yet if committed render the individual impure (e. g., particularly moral 
acts like sexual misdeeds or idolatry). Therefore Eilberg-Schwartz's criteria of 
controllability does not provide an adequate account of the impurity system. 
Though the criterion of controllability is not helpful, Eilberg-Schwartz does 
demonstrate how an anthropological/social approach may take up 
historical/descriPtive issues in a profitable way. He does not reduce the system of 
impurity to the basic components of sex or death-avoidance, but strives to understand 
the interrelation of the entire system of impurity while at the same time engaging 
more historically inclined scholars on specific issues of exegetical detail. In setting 
Douglas' work in context he asserts that her "understanding does not exhaust the 
body's cultural fiinction. In addition to reflecting the powers and dangers of the social 
structure, the body serves as a space for a whole range of social representations. In 
this sense, the body is a prime locus for the articulation of larger complexes of 
,, 53 meaning which constitute a cultural system. 
B. Malina, in his standard work 7he New Testament World, suggests a basic 
model for interpreting the rules of impurity. After introducing the controlling analogy 
50 Ibid., 186-94. 
51 Ibid., 191. 
52 Cf Jonathan Klawans, "Pure Violence: Sacrifice and Defilement in Ancient Israel" HTR (2001): 
133-55. 
53 Eilberg-Schwartz, The Savage in Judaism, 178. 
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of clean and unclean as the dividing lines on a map, Malina concludes, "[t]he purity 
rules of the society were intended to foster prosperity by maintaining fitting, 
harmonious relationships. Thus perfection-the wholeness marked off by purity 
, 04 rules-characterizes God, the people in general, and the individual. From here he 
goes on to state his first-century model of purity. Relying heavily on the work of 
Douglas, Malina maintains that Israel's ideological matrix (or map) of purity 
consisted in the category sets of the sacred (exclusive) and profane (nonexclusive) and 
the pure/clean (in proper place) and impure/unclean (out of place), which organize the 
social dimensions of self, others, animate and inanimate creatures, time and space. In 
regard to individuals, purity rules delineated the social status in a community based 
upon physical or ritual birth. And with this understanding of genealogical purity, 
Malina understands the defensive marriage strategy practiced in Israel as related to 
purity concerns. Furthermore, based upon the parallels of first bom, observance of 
Sabbath, and intermarriage/cross breeding, he understands that genealogical purity is 
replicated in the classification of clean and unclean animals in Leviticus 11. Finally, 
Malina postulates that while this system of purity was in practice during the lifetime 
of Jesus, followers of Jesus rejected these purity rules. 
J. Neyrey largely follows this line of analysis. In several works he gives 
greater shape to the concept of purity offered by Malina. Following Douglas, Neyrey 
views purity as the boundaries that classify or demarcate different areas within a 
symbolic system. Neyrey asserts that such systems are influenced by core values. 
These values are structured in the cultural life of group [sic]... The 
core value influences how things are classified and where they are 
located. It is the overarching rationale for behavior, the principal 
justification for the shape of the system. The core values, moreover, 
are replicated throughout the system, giving it direction, clarity, and 
consistency. Abstractly, what accords with this value and its structural 
expressions is "pure"; what contravenes it in any way is "polluted. " 55 
Here purity (the lines) work within symbolic system (the map) to delineate the core 
values of the culture. 
While providing helpful developments of Douglas' basic theory, both Neyrey 
and Malina are guilty of a few mistakes in their understanding of the impurity system. 
54 Bruce J. Malina, The New Testament World. Insightsfrom Cultural Anthropology, (Yd ed.; 
Louisville: Westminster, 2001), 170. 
55Jerome H. Neyrey, "The Symbolic Universe of Luke-Acts: 'Tliey turned the World Upside 
Down, "' in The Social World ofLuke-A cis: Modelsfor Interpretation (ed. J. 11. Neyrey. Peabody, 
Mass.: Hendrickson, 1991), 275. 
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First, both scholars wrongly conflate purity and status to the point that individuals are 
socially ranked based upon their "God-appointed purity. ', 56 Here is where the 
historical/descriptive approach offers a helpful corrective to the anthropological/social 
approach because this conflation leads wrongly to classifying outsiders, women, or 
members of lower classes as impure. 57 Ritual impurity is impermanent and at times 
necessary (e. g., procreation), yet status, in general, is permanent. Even one of high 
social standing, for example the High Priest, becomes ritually impure when burying a 
deceased relative or while performing a sacrificial procedure (like that outlined in 
Numbers 19). Thus, the biblical data shows that impurity and status should not be 
confused. 58 Second, there is a passing assumption that to be impure is to be sinful. 
YJawans notes two wrong assumptions here: "The first error is the assumption that 
sinners were ritually impure. The second is that it is prohibited for Israelites to 
contract ritual impurity. ... Israelites are almost always permitted to 
become ritually 
impure, and it is often obligatory to do so. Thus, even if sinners were considered to be 
a source of ritual defilement, contact between the righteous and sinners would not 
necessarily violate norms of ritual purity. "59 
1.2. CONCLUSION 
The two approaches outlined above are not mutually exclusive. As the work of 
Eilberg-Schwartz, Maccoby, and even Klawans show, the anthropological approach 
must be informed by good historical data; and yet, at the same time, an historical 
description must be supplemented by the anthropological/social approach when the 
questions of function and meaning of the impurity system arise. The purpose of this 
survey has been to outline the analytical approaches to purity and to demonstrate the 
value of Douglas' approach to systems of purity. Specifically that the body 
symbolism, which in Douglas' scheme may stand for any bounded system, allows for 
viewing the impurity system as marking off boundaries in and hetween societies- 
both maintaining and creating perceptions of reality. 
56 Malina, The New Testament World, 174. 
57 CE Malina, Yhe New Testament World, 173-7; Neyrey, "The Idea of Purity in Mark's Gospel, " 91 - 
128, especially 95-7; idem, "The Symbolic Universe of Luke-Acts, " 282. 
58 See the critique of Jonathan Klawans, "Notions of Gentile Impurity in Ancient Judaism, " AJSR 20 
(1995), 285-312; idem, Impurity and Sin, 12 and 136-8. 
59KIawans, Impurity andSin, 137. 
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2. TAXONOMY OF PURITY LANGUAGE 
To date no detailed discussion of the various categories of purity language 
exists. Typically scholars operate with two, oflcn undefined, categories of purity: 
"ritual" (or "cultic") purity and the "metaphorical" or "spiritual ized" use of "ritual. " 
Recent discussion has pressed for the third category of "moral" purity and in light of 
this discussion it seems necessary to formulate a fuller taxonomy of purity language. 
Though the following discussion will criticize various perspectives of contemporary 
biblical scholarship, the goal of the taxonomy is to provide a conceptual framework 
that will enable a more precise approach to the function of purity language. Because 
of the limitation of space, we cannot consider every instance of purity language in the 
Hebrew Bible, let alone in any other tradition. Neither can we offer an exhaustive 
account of every facet of the different types of purity suggested below. The goal is not 
to reevaluate biblical purity law but rather to expand the categories of purity language. 
2.1. CATEGORIES OF IMPURITY 
2 1.1. Natural Impurity 
A basic use of purity/impurity language frequently overlooked in discussions 
regarding impurity systems is one of the most obvious. Often the language is used to 
describe the state of an object without reference to ritual, moral, or social status. In 
this respect any object, animal, or person may be described as pure meaning complete, 
or intact and in some instances unmixed with any other substance. This idea of natural 
purity overlaps at certain points with the notion of the ritual (e. g., the purity or 
completeness of the sacrificial animal or offering), moral (e. g., undivided heart, of 
one mind), and social purity (unmixed in marriage with a foreigner), but often this 
particular use of purity language may be used to refer to an object's completeness or 
wholeness without reference to ritual, moral, or social status. 
This natural usage of purity is merely a reference to an object's material 
constitution; it is a comment upon the consistency of the object's make up. For 
example, one may describe the make up of a gold ring as 12 karat or 24 karat gold, 
where the latter is said to be "pure gold" as such it is gold that is unmixed with any 
other substance. The ring is complete or whole; its material consistency is pure 
because it is not diluted with impurities of another, less valuable, substance. 
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Tbough Neusner does not offer it as a separate category, he notes that 
44entirely neutral things, for instance, in reference to gold or silver, could be called 
pure or impure. 1'960 The adjective 'I 71D is used to describe the fumishings of the 
tabernacle referring to the ark (Exod 25: 11), the mercy seat (Exod 25: 17), the table 
(Exod 25: 24), various vessels (Exod 25: 29), the lamp stand (Exod 25: 3 1); the plate 
(Exod 28: 36), and the incense altar (Exod 30: 3) as consisting of pure gold. Gan-nents 
for Aaron were made with cords as of pure gold (Exod 39: 15). Also made of pure 
gold were the appliances of the temple (I Chr 28: 17), its inner decorations (2 Chr 
3: 4), and Solomon's throne (2 Chr 9: 17). Here the gold used to construct the 
furnishings of the sanctuary is "pure" in its constitution as a specific kind of metal. 61 
In these examples pure merely refers to a natural quality or constitution of the 
material without reference to a ritual, moral, or social condition. For something to be 
impure in this sense would result from its diminished integrity or by mixing the pure 
object with a foreign substance. So to be pure in a natural sense is to be unalloyed, 
without mixture; it is a natural category in which the language of purity is used in the 
sense of complete or whole. However, the language of natural purity may be taken up 
metaphorically or figuratively to describe other states of affairs as we shall see below. 
2 1.2 Ritual Impurity 
The foundational concept of ritual impurity denotes that which threatens the 
sacred-that which belongs to God. The category of ritual denotes the specific 
ceremonial procedures that any religion associates with worship of a deity. The 
primary characteristic of ritual impurity in the present taxonomy has to do with the 
cult of Israel, specifically with regard to the Temple and priesthood. Here the ritual or 
cultic status of the individual is in view, with ritual impurity resulting in exclusion 
from what is holy, especially in the exclusion from Temple. At this point it will be 
helpful to consider the term ritual and its place in describing impurity. 62 To be sure, 
60Neusner, The Idea ofPurity, 12. 
61 Furthermore, Job 28: 19 refers to pure gold; T. Levi, 7.4 to pure water. 
62 Moreover, it should be noted that the categories in the taxonomy along with their modifying terms 
represent an artificial grid upon which to plot impurity. Though our taxonomy finds no terminological 
basis from within the biblical text, it seems necessary to provide a way of registering differences in 
using purity language, providing that one does not mistake the categories for purity language itself The 
terms demarcating types of purity are useful in providing conceptual clarity. 
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the term ritual is problematic. 63 Sanders comments that, "the adjectives are 
unnecessary, and they do not appear in the ancient languages, t964 and thus, he chooses 
to drop descriptive terms for impurity all together. However, despite the concerns of 
some scholars regarding the potential for misunderstanding that may result in using 
this term, for reasons of conceptual clarity one must call this type of impurity 
something. Klawans has argued that it is not helpful to drop all adjectives for 
impurity. Attempting to maintain a clear distinction between different types of 
impurity, which he argues are clearly presented in the texts of ancient Israel, he insists 
that it is justifiable to deploy descriptive terminology in distinguishing different kinds 
of impurity even though such adjectives are not in the ancient texts themselves. 65 
Klawans recognizes that ritual and, as we shall see, moral are imperfect designations 
for these types of impurity. He points out that they are contemporary terms that refer 
to imported categories, and could be misused in an anti-ritualist way. Nonetheless, he 
argues that they are convenient for emphasizing the existence of two types of 
defilement in the Hebrew Bible, "one of which is more associated with sin than the 
other. "66 
Recently T. Kazen has argued for the idea of a "moral trajectory" in ancient 
Israel's ritual purity system in order to trace the interaction between the concepts of 
impurity and sin. 67 In his discussion he criticizes Klawans for his use of ritual and 
moral to describe impurity. He acknowledges that Klawans has successfully made the 
point that immoral actions were considered defiling, but rejects the terminological 
distinction between ritual and moral impurity. Rather, adopting anthropology as the 
"more suitable point of departure, " he opts for the terms "inner" and "outer. , 68 
However, though these terms are used in Israel's scriptures as well as in the Gospels, 
they do not point out the difference between the two notions of impurity. As Klawans 
has argued, "by using 'ritual' and 'moral' we are able to employ ten-ninology that is 
both parallel and pliable. By isolating two adjectives to modify the noun 'impurity, ' 
63 Neusner (The Idea ofPurity, 1-2) identifies two problems with using "ritual" to describe purity and 
impurity. "It first requires the definition of 'ritual' and implies a distinction between 'ritual' and 
something-other-than-rituaý-'substantive, ' 'real, ' or'moral, ' for example ... Second, 
for the present-day 
ear, 'ritual' provokes as its antonym 'moral. "' 
64 Sanders, Jewish Law, 137. 
65 Klawans, Impurity andSin, 22-3. 
66 Ibid., 22. 
67 Thomas Kazen, Jesus and Purity Halakhah: Was Jesus Indifferent to Impurity? (CBNTS, 38; 
Stockholm: Alniqvist & Wiksell, 2002), chapter 5. 
68 Ibid., 219-22. 
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we find ourselves with two categories that at the same time express the difference and 
interrelatedness of the two types of defilements . "69Though the terms are not perfect, 
it seems that Klawans' argument to retain them in order to maintain conceptual clarity 
is plausible and will be followed here. However, it must be noted that in using ritual 
to define this type of impurity we are not suggesting thereby that ritual impurity is not 
real or meaningful either socially or ethically. Ritual impurity had practical and 
concrete effects upon everyday affairs and furthermore required the material act of 
purification for its removal. 
Leviticus I 1- 15 and Numbers 19 are two major texts that outline what is 
commonly referred to as ritual impurity. This impurity results primarily from direct or 
indirect contact with any one of a number of natural processes, including: childbirth 
(Lev 12: 1-8), scale disease (Lev 13: 1-14: 32), genital discharges (Lev 15: 1-33), the 
carcasses of certain animals (Lev 11: 1-47), and corpses of humans (Num 19: 1-22). 70 
Both the interval or duration and requisite purification processes of each of these 
specific ritual impurities differ, yet the intricacies of these proscriptions are not our 
primary concern. 7 ' Here we seek only to mark the characteristics of ritual impurity 
over against other types of impurity. Klawans offers a helpful discussion outlining 
three distinct characteristics of ritual impurity. "(1) The sources of ritual impurity are 
generally natural and more or less unavoidable. (2) It is not sinful to contract these 
, 02 impurities. And (3) these impurities convey an impen-nanent contagion. With 
respect to (1), Frymer-Kensky notes: "many of the acts which result in the polluted 
state are natural functions which cannot be avoided. Without childbirth (a major 
pollutant) and sexual intercourse (a minor pollutant) society would cease to exiSt.,, 73 
Tbough sexual discharge, corpse and carcasses, and disease are sources of impurity, 
in the normal course of life they are unavoidable-activities which result in the 
69Klawans, Impurity and Sin, 23. 
70 Ibid., 2. 
71 For particulars regarding biblical purity legislation, see Tikva Fryiner-Kensky, "Pollution, 
Purification, and Purgation in Biblical Israel, " in The lVord ofthe Lord Shall Go Forth: Essays in 
Honor ofDavid Noel Freedman in Celebration offfis Sixtieth Birthday (ed. Carol L. Meyers and M. 
O'Connor; ASORSV 1; Winona Lake, Ind.: Eisenbrauns, 1983); Wright, "The Specturum"; and 
Sanders, Jewish Law, 134-5 1. 
72 Klawans, Impurity and Sin, 23. It is interesting that the ancient Greek notion of impurity, whether 
ritual or moral, is always contagious (cf. Robert Parker, Miasma. Pollution and Purification in Early 
Greek Religion [Oxford: Clarendon Press, 1983], 10,257). 
73 Frymer-Kensky, "Pollution, " 403. See also Wright, "The Spectrum, " 157. 
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participant becoming ritually impure are prescribed by the law and thus obligatory. 74 
Klawans notes, "Israelites are obligated to bury their dead, though priests are allowed 
to contract corpse impurity only in certain cases (Lev 21: 1-4). Yet, even priests, along 
with all Israelites, are obligated to reproduce (Gen 1: 28,9: 7). And of course priests 
are obligated to perforin cultic procedures that leave them defiled as a result.,, 75 
Therefore, the second of Klawan's characteristics naturally follows: while not 
encouraged, is not necessarily sinful to be impure. Frymer-Kensky observes "[t]here 
is no onus attached to these pollutions, no idea that they result from forbidden or 
improper actions, no 6guilt' attributed to the impure. " Again, she concludes regarding 
accidental contact with a corpse: "There is, however, no question of moral culpability 
for such inadvertent contact with death. "76 Thus there is nothing inherently sinful 
about being ritually impure. 
Further, ritual impurity conveyed an impermanent contagion. 77 Klawans 
elaborates on this point saying, "All of the impurities described in Lev. II- 15 and 
Num. 19 dissipate after fixed periods of time. Some of the defiling conditions ... could 
last quite a while in theory, but the fact that purification rituals are provided for these 
conditions suggests ... that these conditions were not believed to be permanent. 
08 
Prescribed rites of purification evidence a specific element of ritual impurity's 
impen-nanence. Whether through duration of time (e. g., waiting until sundown), 
bathing, or sacrificial rite, ritual impurity always is accompanied by an act of 
purification. It is important to note that those who became ritually impure were never 
classified as transgre ssors nor were they punished 79 because the act of removal or 
purification ended the state of uncleanness. 
74 Procreation is commanded (Gen 1: 28,9: 7), menstruation is a natural process, priests are allowed to 
contract corpse impurity if the deceased was a close relative (Lev 21: 1-3), and are obligated to 
participate in cultic practices, which render them impure as a result (c. f. Lev 16; Num 19). 
75 Klwans, Impurity and Sin, 24. 
76 Frymer-Kensky, "Pollution, " 403. 
77 For a detailed discussion regarding the duration of "ritual" impurity see Frymer-Kensky, 
"Pollution, " 404-5; Sanders, Jewish Law, 134-5 1. 
78Jonathan Klawans, "The Impurity of Immorality in Ancient Judaism, " JJS 48 (1997): 1-16, quote 
from 2 n. 11. 
79 Sanders, Jewish Law, 140-2; Wright, "The Spectrum, " 157; and more recently, E. P. Sanders, 
Judaism: Practice and Belief 63BCE-66cE (London: SCM Press, 1992), 7 1, and N. T. Wright, Jesus and 
the Victory ofGod (London: SPCK, 1996), 408-9. We note two exceptions to this rule; it is considered 
a transgression when one refuses to purify oneself or when coming into contact with the sacred while in 
a state of ritual impurity (cf Lev 7: 20-2 1; 15: 3 1; 22: 3-7; and Num 19: 20). Wright lists 1) intentional 
delay of purification, 2) sacrifice to Molech, 3) intentionally polluting sacred items, and 4) sexual sins 
(Wright, "Ilie Spectrum, " 161-3). According to the present taxonomy, Wright's examples 1) and 3) 
will be classified as ritual impurities which result in moral transgression (§ 2.1.5) while examples 2) 
and 4) constitute moral impurities (§ 2.1.3). Klawans (Impurity and Sin, 25) notes this area of overlap 
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Another characteristic of ritual impurity, unlike other forms of impurity, is its 
highly graded or hierarchical nature. Jewish interpreters, especially the Mishnah, 
identify three basic grades or degrees of impurity: 1) major impurity (MMMM ZX, 
"father of impurity"), 2) minor impurity (77X=ý, "impurity"), and 3) one who is 
rendered impure by a major impurity (MRnItO '1ý1, "offspring of impurity"). 80 
Similarly, Wright argues roughly along the same lines, asserting two categories of 
impurity labeled tolerated (outlined mainly in Lev I 1- 16 and Num 19) and prohibited 
(Lev 4 and 16, though conveyed in a less systematic fashion) impurity. For Wright, 
these two categories of ritual impurity" are systematically interconnected in a 
spectrum of graded impurity ranging from least to most severe, where the degree of 
pollution ranges from personal pollution to the pollution of inner sanctuary. Similarly, 
the rectification of impurity corresponds to this progression in that different impurities 
result in different sacrifices. The gradation ranges from impurity that requires no 
sacrifice to defilement that is expiated only after the Day of Atonement Sacrifice. The 
gradation of impurity is also demonstrated in the severity of restriction or exclusion. 
Wright observes the progressive nature of exclusion seeing "a gradation in the 
restriction or exclusion of the impurity: exclusion only from the sacred, then 
exclusion from the sacred and profane habitation, then penalties that permanently 
&exclude' one from earthly society. tM T'hus, the range of exclusion begins with social 
restriction from sacred space to being cut off from the people of Israel, viz., inability 
to have children or death of the impure. 
and we will consider this blurring of our two major categories of impurity below. In his discussion of 
early Christian ethics deriving from Jewish halakhic legislation, Markus Bockmuehl (Jewish Law in 
Gentile Churches: Halakhah and the Beginning of Christian Public Ethic, [Edinburgh: T&T Clark, 
2000], 9) notes the importance of moral intentionality with respect to purity laws (citing the example of 
Isa 29: 13 cited in Mark 7: 8, and from Mosaic legislation in Exod 20: 17; Deut 5: 2 1) as well as in later 
Tannaitic traditions). 
go Tliough these degrees of impurity derive from a later period (and are perhaps more systematic than 
the biblical material) they are useful heuristically in understanding ritual impurity. See Jenson, Graded 
Holiness, 45,225-6; Frymer-Kensky, "Pollution, " 399-403. Complex rabbinic rules for distinguishing 
degrees of impurity are summarized by Elijah of Wilna; "The Rules of Uncleanness, " (The Mishnah, 
[trans. Herbert Danby; London: Oxford University Press, 1933], 8004). Corpse impurity may be added 
to this list as the first or most sever of all impurities (oIN131D III= ZX, 'father of father of impurity'), 
however, for our purposes we will include this as a major impurity. 
81 Wright, "The Spectrum, " 170, does not specifically label these as ritual impurity, however, he does 
make distinction between "lesser impurities" and "larger moral concerns"; and concludes that "the 
whole purity system including tolerated impurities has a moral basis and rationale. The system supports 
and sustains th6 moral order of society. " 
82 Wright, "ne Spectrum, " 164. 
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Furthermore, P. Jenson has constructed a social, cultural, and theological 
model that accounts for the priestly concept of holiness and purity. His main 
conceptual category for understanding the priestly concept of both holiness and purity 
is that of gradation. Initially bringing the concepts of holiness and purity into 
relationship, Jenson outlines the lexical aspects of what he calls the Holiness 
Spectrum. He points out that in Leviticus 10: 10 the priest's function is summarized: 
"You are to distinguish between the holy and the common (profane), and between the 
unclean and the clean. " This is a key text in understanding how holiness and purity 
may be related to one another in the graded spectrum of purity. In analyzing the verse, 
Jenson finds a chiastic rather than a parallel structure and asserts "holy and clean, 
profane and unclean are aligned, though not identified. iM This alignment obtains 
between what is holy and profane and between what is clean and unclean. Thus, 
Jenson sees a gradation between the holy and profane realms as well as a gradation 
between what is clean and unclean. He applies his observation of gradation to ritual 
impurity in a similar way to Wright: "Minor impurity is non-communicablc ... and a 
person is easily purified from it. Major impurity is more serious, usually 
communicates minor impurity, and requires stronger measures for its purification. "84 
Jenson takes a further, and very suggestive, step in positing that the language 
of purity and impurity does not necessarily overlap with the language of holy and 
profane. He suggests that "holiness (and its opposite, the profane) represents the 
divine relation to the ordered world, and the clean (with its opposite, the unclean) 
embraces the normal state of human existence in the earthly realm. The holy-profane 
pair represents (positively and negatively) the divine sphere, and this may be 
distinguished from the human sphere (which is marked by the opposition between 
clean and unclean). "85 And the theological payoff of his argument is to demonstrate 
how graded concepts of purity, seen in the scale between clean and unclean, 
correspond with graded concepts of God's holiness, represented in the scale between 
holy and profane. Furthermore, this theological insight is accompanied by a socio- 
cultural observation that the gradation between holy and profane (pure and impure) 
may be demonstrated in four key dimensions of Israel's life: 1) the spatial dimension, 
93 Jenson, Graded Holiness, 44. 
84 Ibid., 46. 
85 Ibid., 47. 
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embodied in the architecture of Israel's Temple and camp (Exod 25-3 1; 35-40)86; 2) 
the personal dimension, represented in the priestly hierarchy outlined in Leviticus and 
that of all Israel in Deuteronomy 87 ; 3) the ritual dimension, reflected mainly in the 
sacrificial system (Lev 1-7), and 4) the temporal dimension, marked by festivals, and 
88 most importantly the weekly Sabbath. It is important to see how the concept of 
graded purity cuts across several aspects of social and religious life. Each of these 
dimensions reflects a graded scale of impurity on a continuum of inclusion to 
exclusion in which the severity of the particular impurity corresponds to the severity 
of exclusion. The scaled nature of exclusion is integrated with those of purification to 
constitute the basic matrix of the impurity system. Jenson's detailed historical 
description of the impurity system linked with Douglas' symbolic system approach 
will prove helpful in understanding how purity language functions as boundary 
markers (lines of inclusion and exclusion) both religiously and socially. 
The primary consequence for contracting ritual impurity is the exclusion and 
restriction of the impure from the sacred, namely the cult of Israel and ultimately God 
himself There are two ways of viewing the exclusion regulations. First, we may 
understand the restriction as protecting the holiness or sacredness of the divine. An 
impure individual is excluded from the divine presence because he may introduce 
pollution into a sacred space or transfer his pollution to a sanctified object. However, 
another way to understand exclusion is to protect the impure individual. The one who 
has become ritually defiled must be restricted from the divine because the holiness of 
God may consume him (cf, Nadab and Abihu, Lev 10: 1-3). 89 The uncleanness of the 
impure is either seen as a threat to God's holiness, or God's holiness is a threat to the 
86 The spatial gradation of purity is especially reflected later in rabbinic writing. m. Kelim 1: 6-9 
outlines ten areas of greater holiness: Land of Israel, Walled Cities, Within Jerusalem, the Temple 
Mount, the Rampart, the Court of Women, the Court of Israel, the Area between the Porch and the 
Altar, the Sanctuary, and the Holy of Holies. 
87 Again, later rabbinic writing systematizes the dimension of personal holiness in 1. Meg. 2: 7.1 lere 
individuals are ranked according to their proximity to the Temple beginning with those who have been 
castrated to the priests themselves. 
gg Sacred and profane days cf. Jub. 6: 33-37. 
89 These two ways of understanding exclusion. due to impurity are present in ancient Greek religion 
as well. Contrasting the terms miasma and agos (both of which can mean "pollution"), Robert Parker 
(Miasma, 8-9) comments: "It was suggested ... that miasma and agos are perhaps 
in origin two 
theoretically distinct forms of communicable religious danger. [... ] Agos ... has its source in a 
sacrilegious act, and the enagis, as the attached genitive suggests, is in the grip of an avenging power; 
the reason for avoiding him is not fear of contamination but to escape being engulfed in the divine 
punishment that awaits him. We encounter here a crucial ambiguity in what is understood by the term 
pollution. While some scholars think of it as the impersonal taint, analogous to dirt or an infectious 
disease, others regard shared danger rather than the metaphor of contamination as the essential. " 
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one who is impure. "A corpse, " Bruce Chilton observes, is "not a part of the created 
order intended by God, and must not be brought near God. But it is equally dangerous 
to approach what belongs to God alone: blood, for example, threatens Israel's 
existence because it is too holy to be eaten, containing the very 'life'... of an animal 
as given by God, and not because it is essentially impure. "90 
The two-way protection of ritual purity is evident in the rabbinic discussions 
regarding the ability of the scriptures to make the hands unclean. Rabbi Jonathan ben 
Zakkai teaches that the holy scriptures make the hands unclean because, "as is our 
love for them [or 'their preciousness'], so is their uncleanness. "91 Douglas explains 
this paradox asserting, "a holy thing is protected from profanation, the profane thing 
is protected from holiness. " She continues by arguing that there is a "double-edged 
paradox of holiness, inherently dangerous, liable to break out and needing to be 
protected from profane intrusion . 
02 Consequent to this two-way nature of purity is 
the concept of restriction. In order to maintain purity/holiness the one who is polluted 
by his ritual impurity is restricted from sacred places, sanctified objects, and certain 
people. 93 There are three areas from which the impure are restricted: the Temple 
94 (sacred place), the pure food (sanctified object), and the camp (sacred society). The 
unclean are not permitted in the courtyard of the sanctuary (Lev 12: 4; 2 Clir 23: 19; 
26: 2 1; cf. Lev 15: 3 1; Num 19: 13,20). 95 The one suffering from a major ritual 
9013ruce D. Chilton, "Purity and Impurity, " DLNT, 988-96. 
91 in. Yad., 4: 6. 
92 Mary Douglas, Leviticus as Literature (Oxford: Oxford University Press, 1999), 11-12. 
93 We note here that the concept of exclusion is not only a characteristic of ritual impurity alone. One 
who is morally impure is restricted from the land through MID ("cutting-off'). Yet restriction 
associated with moral impurity is different from the restriction resulting from ritual impurity. Ritual 
restriction is temporary, associated with the cult (even the restriction from the camp is set within the 
larger context of the Temple and cult), and regulated. Whereas restriction resulting from moral 
impurity is usually permanent and is not associated with the cult (a morally impure person, for 
example, may enter the Temple and participate in cultic events). 
94 Only after purification can one with skin disease or corpse impurity return Lev 14: 8; 16: 26,28; 
Num. 19: 7; 31: 24. In Lev 14: 3 the assumption is that the skin disease person is already outside the camp 
because the priest must go outside the camp to examine him (cf. Miriam is sent outside the camp when 
she becomes leprous, Nurn 12: 10-16). In Num 5: 2 the unclean are to be put out side the camp or they 
will defile it. 
95 Restriction from sacred locations based upon pollution and impurity taboos is present in Greco- 
Roman contexts as well. Entrance to sacred buildings required that the visitor observe certain 
purification rites, which varied from shrine to shrine because of the decentralized cult. An inscription at 
the temple of Athena at Pergamurn illustrates this fact: "Whoever wishes to visit the temple of the 
goddess, whether a resident of the city or anyone else, must refi-ain from intercourse with his wife (or 
husband) that day, from intercourse with another than his wife (or husband) for the preceding two days, 
and must complete the required lustrations. The same prohibitions applies to contact with the dead and 
with the delivery of a woman in childbirth" (quoted in Everett Ferguson, Backgrounds ofEarly 
Christianity [Grand Rapids, Mich.: Eerdmans, 1993], 175). The Greek concept of restriction due to 
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impurity conveys impermanent impurity to other individuals upon contact. Because of 
this potential contamination the impure person is restricted from areas of social 
contact; the unclean are excluded from the camp in order to prevent further defilement 
(Num 5: 1-3; cf. also Deut 23: 9-14). Here it is important to note that the separation or 
restriction of a ritually impure individual is not only to protect the purity/holiness of 
places (the temple), objects (the pure food), and people (the camp), but also to give 
the individual the opportunity to seek purification. Thus the major reasons for social 
rest riction of the unclean individual are usually quarantine and rehabilitation, not 
punishment. 
It is interesting that the two impurities resulting in temple restriction most 
referred to in ancient Greek sources are those of birth and death. 96 In Hippolytus, the 
Greek god Artemis avoids corpse pollution by abandoning her dying companion: 
"Farewell. Sacred law forbids me to look upon the dead, or stain my eye with the 
exhalation of death": and Euripides' heroin lphigeneia concludes: "I criticize Artemis' 
clever logic. If a mortal is involved in bloodshed, or touches a new mother or a 
corpse, she shuts him out from her altar as polluted; but she herself takes pleasure in 
human sacrifice. "97 Though not morally defiling, contact with birth and death 
disqualified individuals of the wholeness required to enter sacred spaces in Greek 
religion, and of these pollutions Parker concludes, "[t]he only attested consequence of 
being polluted is that of exclusion from the temples ... [and] the property of passing 
pollution on to others, and thus rendering them unfit for access to shrines. "98 
So ritual impurity is generally natural and unavoidable (at times required), it is 
not sinful, it results in impermanent contagion which is expiated by a rite of 
purification, and is highly graded. Furthennore, the primary consequence of ritual 
impurity is some degree of restriction from the holy/pure. There are two different 
subcategories of ritual impurity (major and minor99) that are in keeping with the 
graded quality of ritual impurity: 
2.1.2.1. Major Impurity. The length of defilement serves as the key 
characteristic of major or severe ritual impurity. Contact with a dead body is 
impurity is also illustrated in Sophocles' Oedipus at Colonus where Oedipus, who is impure with 
murder-pollution, desecrates a sacred grove (Col. 3640), which then must be purified (Col. 466-90). 
96 See Parker. 
97 Euripides, lphigeneia at Tauris 3804. 
98 Parker, Miasma, 53. 
99 Jenson, Graded Holiness, 44-6,225-6; Frymer-Kensky, "Pollution, " 399404. 
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specifically called the "father of fathers of impurity" (MMIWI rMN : IN) in the 
rabbinic literature. Corpse impurity is highly contagious and may be transmitted 
through contact, proximity (being in the same tent with a corpse; Num 19: 14), or by 
merely touching the bone or grave of a human (Num 19: 16). The individual who has 
contracted corpse impurity is able to contaminate other objects and individuals thus 
becoming a "father of impurity" because he is able to father, or reproduce, impurity in 
others. Major impurities are distinguished primarily by the duration of time required 
for purification (seven days rather than oneloo), the means of purification (sacrifice 
rather than washing with water'01), and whether the impurity is contagious or not. ' 02 
The legislation of Leviticus does not indicate whether an individual with a minor 
impurity may communicate impurity during his day of uncleanness though later 
rabbinic legislation fills this lacuna. 103 We will follow Frymer-Kensky's assumption 
that as such, an individual with a minor impurity is not contagious for the day. 104 
Other major ritual impurities include "leprosy" (Lev 13: 45-46), giving birth (where 
the birth of a male child results in a seven-day impurity [plus thirty-three days] and 
the birth of a female child in a fourteen-day [plus sixty-six days] impurity; Lev 12), 
menstruation (Lev 15: 19), and various bodily discharges (for men and women, Lev 
15: 24; for men, Lev 15: 13-15; and for women, Lev 15: 28-30). Such major impurities, 
which are communicable, are distinct from minor impurities. 
3.1.2.2. Minor Impurity. Unlike major impurities, minor impurities last only 
until sundown and are not contagious. Frymer-Kensky describes minor impurity as 
"pollutions [which] are generally contracted from external causes: contact with 
impure things, such as the carcasses of unclean animals, or contact with something 
that has become unclean through contact with someone under a major pollution, or 
contact with someone who is polluted with a major pollution. "105 Individuals may 
contract minor impurity from touching unclean carcasses (whether by touching, Lev 
100 Except in the case of bearing a female child, which results in a fourteen-day period of purification 
(Lev 12). 
101 Note that though normal menstruation (Lev 15: 19) and discharge from men and women (Lev 
15: 24) do not require sacrifice. 
102 Jenson, Graded Holiness, 225-6. Frymer-Kensky adds that the "prime characteristic of the major 
pollutions is their contagion. People who have a major pollution can defile others, making them impure 
for the duration of the day" ("Pollution, " 339401). 
103 Note the later rabbinic classification of those suffering a "Fathers of impurity" which can convey 
uncleanness to other individuals and objects and an "offspring of impurity" which can only convey 
uncleanness to foodstuffs and liquids. See also, Elijah of Wilna; "The Rules of Uncleanness. " 
104 Frymer-Kensky, "Pollution, " 403. 
105 Ibid. 
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11: 24,27; or carrying, Lev 11: 25,28) or clean carcasses (touching, carrying or eating; 
Lev 11: 3 9,40a, 40b respectively), from touching one defiled with corpse impurity 
(both a laymen, Num. 19: 22; and a priest, Lev 22: 4,6), a diseased person or house 
(Lev 13: 45-46,14: 46-47), from touching discharge from either a male or female (Lev 
15: 5-11 ý 26-27), or a menstruant 
(either her or her items, Lev 15: 19-23). The duration 
of minor impurity is only a day (XID71-ID, "until evening, " Lev 11: 24,25,27,28, 
39,40, etc. ), and is purified by either bathing one's body or washing one's clothing. 
Thus, minor ritual impurities restrict the individual for a shorter time, one day instead 
of seven, involve a more readily accessible purification rite, washing or bathing rather 
than sacrifice, and are not contagious. 106 
21.3. Moral Impurity 
There is a growing discussion among scholars of ancient Judaism regarding 
the relationship between impurity and sin. The conversation has been ignited by the 
publication of Klawans' doctoral thesis Impurity andSin in 2000. His thcsis is that 
there are two distinct notions of impurity or defilement that are equally concrcte: 
ritual and moral. He systematically tracks these two types of impurity through the 
biblical to Tannaitic literature, offering specific application to the New Testament. 107 
Specifically, Klawans argues that the Hebrew Bible presents ambiguities as to 
the precise classification of ritual and moral impurity by juxtaposing Leviticus 15: 19- 
24 with 18: 24-30. Whereas Leviticus 15 is concerned with menstrual blood that 
conveys uncleanness, Leviticus 18 comes at the end of a long list of sexual sins that 
Israel is warned not to commit. Both passages concern defilement; however, Klawans 
argues that they are not the same kind of defilement. 108 Recognizing the general 
1061bid. "The levitical laws do not indicate whether a person under a minor pollution can himself 
defile during the day that he is impure. Our assumption would be that a person with a minor pollution 
cannot defile, because otherwise there would be no end, and because we would expect some warning if 
minor defilement was contagious. 11iis is indeed the way later Jewish law understood the issue of 
contagion. The later rabbinical teaching that outlines how derived impurity of the hands may convey 
impurity to food (cf. m. Zabim 5: 12; m. Yad 3: 1-2; m. Tehar. 2: 2; note also Jesus' reaction to such 
development of Levitical law by later traditions, Mark 7: 1-13). 
107 Klawans follows others who have noted these two characteristic types of impurity: B. Levine, 
Numbers 1-20 (AB 4; New York: Doubleday, 1993) 192. Others taking up Klawans' line of argument 
include C. Hayes (Gentile Impurities and Jewish Identities: Intermarriage and Conversionfrom the 
Bible to the Talmud [London: Oxford University Press, 2002[) and Saul M. Olyan, ("Purity Ideology in 
Ezra-Nehemiah as a Tool to Reconstitute the Community, " JSJ 35 [2004]: 4 n. 8), who also cautiously 
follows Klawans dichotomy. 
108 This is the major thesis of Klawans' work (Impurity and Sin, vi) that he attempts to trace through 
Jewish literature. On this account Hanna Harrington, The Impurity Systems ofQumran and the Rabbis 
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assumption that the impurity language in Leviticus 18 is metaphorical, Klawans 
insists that the ... metaphorical-literal' dichotomy is insufficient to account for the 
differences between Leviticus 15 and 18. "109 He asserts, though the adjectives are not 
used in the sources, the distinction between moral and ritual impurity is a distinction 
found within both the Old Testament and Second Temple Jewish literature. ' 10 
Klawans outlines five major differences between moral and ritual impurity. 1) 
Moral impurity is the direct consequence of gave sin while ritual impurity is 
generally not sinful. 2) Moral impurity cannot be conveyed through contact and thus 
carries no laws of contagion where ritual impurity often results from contact with an 
object or thing that has become ritually defiled. 3) Moral impurity "leads to a long- 
lasting, if not permanent, degradation of the sinner and, eventually, of the land of 
Israel. ""' Ritual impurity, however, is temporary defilement that necessarily can and 
must be removed. 4) Moral impurity has no rite of removal. Unlike ritual impurity 
which can be washed away by the correct ritual purification, removal of moral 
impurity is effected by punishment, atonement, or refraining from committing the act 
in the first place. 5) Klawans observes, "In addition to these phenomenological 
differences, there are also terminological distinctions drawn in the texts themselves. 
Although the term impure (Nnn) is used in both contexts, the terms 'abomination' 
(71MVIrl) and 'pollute' (I)M) are used with regard to the sources of moral impurity, 
but not with regard to the sources of ritual impurity. "' 12 These moral impurities, 
according to Klawans, fall into three broad categories: idolatry (Lev 19: 3 1; 20: 1-3; Jer 
2: 23, Ezek 20: 30-31; 36: 18,25; Ps 106: 36-39), sexual immorality in its varying forms 
(SBLDS, 143; Atlanta: Scholars Press, 1993), 26, criticizes others for not being sensitive to the 
different impurities present in Leviticus. She states that W. Countryman "ignores the character of the 
impurities of Lev I 1- 15 which are purifiable and often due to uncontrollable circumstances of evcry 
day life as opposed to those of Lev 18 (Webot = abominations) which cannot be purified but must be 
eradicated by the death of the offender. " Frymer-Kensky, ("Pollution, " 403) contrasts ritual impurities 
with danger-beliefs. 
109 Klawans, Impurity andSin, vii. 
110 Klawans, "Notions of Gentile Impurity"; idcm, Impurity andSin. Klawans is not alone in 
asserting the defiling force of sin. He effectively shows how Adolph Bilchler (Studies in Sin and 
Atonement in the Rabbinic Literature ofthe First Century [London: Oxford University Press, 1928], 
214), distinguished between 'levitical' and 'spiritual' (or 'religious') impurities. Frymer-Kensky 
("Pollution, " 404) contrasts ritual impurities with 'danger beliefs' while Wright ("Tlie Spectrum") 
establishes a different kind of organizational structure distinguishing between 'tolerated' and 
'prohibited' impurities. 
1 11 Klawans, Impurity andSin, 26. 
112 Ibid. 
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(Lev 18: 20,24-30), and murder (Num 35: 33-34; Lam 4: 14-15). ' 13 Committing an 
"abomination" or "polluting" sin brings about an impurity that morally (but not 
ritually) defiles the sinner (Lev 18: 24), the land of Israel (Lev 18: 25; Ezek 36: 17), and 
the sanctuary of God (Lev 20: 3; Ezek 5: 11 ). 114 This defilement in turn leads to the 
expulsion of the people from the land of Israel (Lev 18: 28; Jer 2: 7; 3: 1; Nurn 35: 33- 
34; Ezek 36: 18-19; 22: 14; Ps 106: 34-40). Klawans concludes, "Because moral 
impurity has no contact-contagion or ritual lustrations, and it does involve serious 
prohibitions, it is imperative to distinguish between moral and ritual impurity. " I is 
Though Klawans asserts that ritual and moral impurity are different in kind, he 
nevertheless presses the point that both types of impurity are real (that is, they 
originate from physical acts and result in perceived effects) and result in their own 
particular kind of defilement. Moral defilement, which results from transgression, is 
completely different from the defilement resulting from ritual impurity. Moral 
impurity results from committing acts so appalling that they were considered defiling. 
Moral defilement is most apparent in Leviticus 18: 24-29: 
Do not defile (NMD) yourselves in any of these ways, for by all these 
practices the nations I am casting out before you have defiled 
themselves. Thus the land became defiled; and I punished it for its 
iniquity, and the land vomited out its inhabitants. But you shall keep 
my statutes and my ordinances and commit none of these abominations 
(, =Uln), either the citizen or the alien who resides among you (for the 
T- inhabitants of the land, who were before you, committed all of these 
abominations, and the land became defiled); otherwise the land will 
vomit you out for defiling it, as it vomited out the nation that was 
before you. For whoever commits any of these abominations (i 1: 1. uln) 
shall be cut off from their people. 
Here Israel is exhorted not to commit these sexual abominations because they lead to 
the degradation of both the individual and the land. Klawans concludes: "sexual sins 
defile the sinners and the land upon which their sins have been committed, leading to 
exile. "' 16 In Leviticus 20: 1-3 the force of idolatry, specifically in offering children to 
Molech, is an act that defiles the sanctuary and profanes the name of God (both 
perceived, concrete effects). Klawans comments that the "Holiness Code traditions 
are the tip of the iceberg: it appears that all acts of idolatry were viewed as morally 
113 This list widens in later tradition (see below on moral defilement of bribery at Qumran; II QT 
LI: I 1- 15) and in James. 
114 Klawans, Impurity and Sin, 26. 
113 Ibid., 172 n. 6. 
116 Klawans, "Impurity of Immorality, " 4. 
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defiling in ancient Israel. But again, there is no indication in these or any other 
passages that idolatry-or even idols-defile ritually. " 117 Furthermore, he asserts that 
the term "pollute" (93M) is a technical term which conveys the notion of the defiling 
force of sin, and that it is never used in contexts speaking of ritual impurity. I 18 
Klawans marshals further evidence of the defiling force of murder and idolatry 
in Psalm 106: 34-41: 
They did not destroy the peoples, as the LORD commanded them, but 
they mingled with the nations and learned to do as they did. They 
served their idols, which became a snare to them. They sacri f iced their 
sons and their daughters to the demons; they poured out innocent 
blood, the blood of their sons and daughters, whom they sacrificed to 
the idols of Canaan; and the land was polluted (qrni) with blood. 
Thus they became unclean (or "defiled, " W=11) by their acts, and 
prostituted themselves in their doings. Then the anger of the LORD 
was kindled against his people, and he abhorred his heritage; he gave 
them into the hand of the nations, so that those who hated them ruled 
over them. 
The judgment pronounced upon Israel was a direct result of their idolatry that polluted 
the land. ' 19 This perceived pollution brought about the anger of God and consequent 
judgment. Furthermore, Klawans gives evidence from narrative texts which show the 
defiling force of moral impurity, because these texts use the term "impure" to describe 
women who have been abused sexually: Dinah in Gen 34: 5; Nurn 5: 13; and Deut 
24: 4.120 "In these situations, the woman does not defile ritually, but she is still defiled 
in that she suffers a permanent degradation. " 12 1 This example of a woman defiled 
sexually is important, because though her defilement does not exclude her from the 
Temple (and thus not ritually impure), she nonetheless experiences concrete effects of 
117 Klawans, Impurity and Sin, 2 8. 
1 'a Klawans relies upon 13flchler's argument here. See BOchler, Studies in Sin, 218-9. Plato (Laws 
4.716C-E) links the morally impure person with pollution: "God, it must be granted is the measure of 
all things, and certainly, as everyone would affirm, in a sense far higher than is true of any human 
being. Whoever, then, would be the friend of such a Being must certainly strive in every way to be like 
him.... The bad person is impure (C&KCCOaPTO-; ) in his very being, whereas the good person is pure 
(KaGaPN); and it is not right for either God or a good person to receive gifts from one who is polluted 
([MtPoU)-" 
119 Like idolatry, sexual misdeed results in the defilement of the temple and expulsion from the land. 
This thought was taken up in the Testaments ofthe Twelve Patriarchs (see Klawans, Impurity and Sin, 
59-60). 
120 See the retellings of this episode Jude 9; T Levi 5-6; Jub. 30; Josephus, Ant. 8.7-8; 1.21.1-2 [337- 
42]; Jos. Asen. 23.24. 
12 1 Klawans, "Impurity of Immorality, " 4. 
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her moral defilement due to sexual abuse. ' 22 Wright asserts regarding these 
defilements, "the denomination of the people as impure in these verses is a moral 
reproach rather than a technical description of their ritual condition. " 123 This 
reproach, though moral, has concrete social and legal consequences. Wright implicitly 
acknowledges the defiling force of moral impurity. The woman deemed sexually 
defiled would be deprived from marrying a priest (Lev 21: 7,13-14) and perhaps could 
suffer capital punishment. 124 Rather than suffer exclusion from the Temple, the 
sexually defiled woman is in fact brought into the sanctuary itself in order to 
determine her status (Num 5: 11-3 1). 125 So, it does seem likely that there were two 
different, yet related, concepts of impurity in ancient Israel: ritual and moral impurity. 
In addition to Klawans' list of characteristics of moral impurity, we may add 
two more qualities. First, these misdeeds are such on one account because they arc 
acts that require intentionality-' 26 Unlike ritual impurity, one does not become morally 
impure by accidental contact with an object or an unclean person. Moral impurity is 
contracted by willful and conscious action. It entails committing certain acts that are 
described as defiling or frequently referred to as "abominations" (ninvin). 127 
Frymer-Kensky describes how these "danger beliefs" differ from "ritual" impurity: 
"There is a clear implication of wrong-doing, for the individual has placed hiniself in 
danger by doing something that he and the people have been expressly forbidden to 
do; the danger is seen as a divine sanction of the deed. " 128 Second, where ritual 
impurity is characterized by various grades of purity, moral impurity is not. There 
seems to be no indication that there are different levels of moral impurity. An 
individual is either morally pure or impure with no gradation in between. The only 
way to become morally impure is to commit a prohibited act. Furthennore, because of 
the absence of any scaled purification rite (e. g., purification consisting of different 
122 Another example is Ezek 24: 11 where Ezekiel refers to intercourse with one's daughter-in-law as 
unclean lewdness (cf, Tob 3: 15; T Levi 14: 6-7). 
123 Wright, "The Spectrum, " 162. 
124 Klawans, Impurity andSin, 27-29, also provides examples of the degrading force of the sins of 
idolatry and bloodshed. Furthermore, in Deut 24: 4 the divorcee may not remarry her first husband, 
having been defiled by her second; Ezra 9: 11-12, here the people have made the land unclean, therefore 
they are not to intermarry with them. 
125 The sanctuary is open to the murderer as well as a place of refuge (Exod 21: 14). 
126 Klawans indirectly acknowledges this but does not state it explicitly (Impurity andSin, 23-24). 
127 Klawans, Impurity andSin, 172 n. 26, points out that moral impurities are referred to as 
abominations especially in the Holiness Code (e. g. Lev 18), Jeremiah (chapter 44), the deutcronomic 
history (2 Kgs 2 1), and Ezekiel (chapters 8-11, and 18). 
128 Frymer-Kensky, "Pollution, " 404 (emphasis added). 
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length of days, or different sacrifices, etc. ), moral impurity is not graded or 
hierarchical; "moral" purity "is achieved by punishment, atonement, or by refraining 
from committing morally impure acts in the first place. " 129 
Following Klawans' argument for the category of real moral impurity we 
must deal with the common conclusion that any moral notion of impurity is merely a 
metaphorical use of purity language. 130 First, one must be clear on what is meant by 
describing purity language in any given context as metaphorical. 13 1 An example of 
what some consider metaphorical impurity may be found in Leviticus 18. Here sexual 
sin defiles not only the one participating in the restricted action but the land itself is 
metaphorically defiled. "Do not defile yourselves in any of these ways, for by all 
these practices the nations I am casting out before you have defiled themselves. Thus 
the land became defiled; and I punished it for its iniquity, and the land vomited out its 
inhabitants" (Lev 18: 24-25). Maccoby, among others, 132 considers this a metaphorical 
image describing moral misdeed. Maccoby posits that a metaphor contains two parts: 
one terin which supports the symbol literally while the other ten-n merely represents 
what is symbolized in likeness only. Following this definition of metaphor, he claims 
that to say moral actions are defiling is merely to say they are disgusting, itself a 
metaphor "taken from the realm of mouldy food, or filthy surroundings, which may 
affect a person physically by taking away his appetite or producing a reaction of 
retching. " 133 Furthermore, he adds, impurities which are characterized as 
"abominations" or "detestable things" are further metaphorical descriptions of 
physical repugnance. In conclusion Maccoby insists, "To literalize the metaphor is to 
reduce the moral disgust. "134 
Though the metaphorical quality of moral impurity holds popular ascendancy, 
Klawans insists that the dichotomy between literal and metaphorical language as 
applied to Leviticus 18 is not constructive. 135 Attempting to clarify the ten-n 
129 Klawans, "Impurity of Immorality, " 3; see also Frymer-Kensky, "Pollution, " 406-7. 
130 Several biblical scholars have concluded that references to impurity in a moral context use the 
cultic terms of purity metaphorically. Milgrom, Leviticus 1-16,37; Neusner, The Idea, 12, (it seems 
that only of the literature of Qumran does he grant the non-metaphorical usage of purity language, 54); 
Wright, "The Spectrum, " 162-3. 
131 We do not intend to offer a comprehensive discussion of the ongoing philosophical debate on 
metaphor, but only to attempt to assert, along with Klawans, that the labeling the uses of purity 
language in these contexts as metaphor is not fully convincing. 
132 Wright, "The Spectrum, " 163; Milgrom, Leviticus 1-16,37. 
133 Maccoby, Ritual and Morality, 200. 
134 Ibid., 20 1. 
133KIawans, Impurity andSin, 32-36. 
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"metaphorical, " he notes that in common usage "metaphorical language is a 
secondary, nonliteral (or nontechnical) usage that is informed by the prior literal 
usage of the language in question. " 136 Therefore, when scholars classify impurity 
language as metaphorical the underlying implication is that they do not detect any real 
defilement or consequent removal rite. Rejecting this perspective, Klawans posits that 
understanding defilement of the land in Leviticus 18 as metaphorical requires two 
large assumptions: 1) the language in Leviticus 18 is not literal; that is, the land is not 
actually defiled by sexual misdeed, and 2) that the purity language used in this 
passage must necessarily be secondary. Klawans argues against both of these 
assumptions insisting that biblical traditions imply that the land of Israel is holy; that 
God in a special way possesses this land and that the boundaries of the land are 
consistent with the habitation of God. 137 Defilement of the land and defilement of the 
sinner resulting from sexual misdeed is likewise as real or concrete as the perceived 
ritual defilement of the corpse impure. Klawans asserts: "People who commit sexual 
sins defile their persons, so that they suffer a degradation of their status, the primary 
legal ramification of this degradation being a decrease in marriageability. " 138 
However, Kazen, while acknowledging that Maccoby's criticism is somewhat 
overstated, charges YJawans of falling into the trap of confusing literal with real. 
Kazen contends that the "categories of 'literal' and 'metaphorical' are not ontological, 
however; they say nothing about the reality of the referent, but they are linguistic 
classifiers, i. e. tools for distinguishing different types of language. ", 39 For support of 
his understanding of "metaphor"he cites the older work of G. B. Caird. 1 40 It seems, 
however, that Kazen mistakes "real" for "historical. " Klawans' point is only that 
moral impurity, which is usually dismissed as "metaphorical" and therefore a later 
manipulation of the idea, is not a secondary idea and that it is concrete (i. e., implying 
perceived effects). 
Furthermore, Klawans dismisses the notion that purity language in Leviticus 
18 is secondary by arguing that non-metaphorical use of impurity language denoting 
moral impurity is used in prophetic 141 and deuteronomic texts, which by most 
136 Ibid., 33. 
137 Ibid. 
138 Ibid., 34. 
139 Katzen, Jesus and Purity Halakhah, 205. 
140 George B. Caird, The Language andlinagery ofthe Bible (London: Duckworth, 1980), 131-33. 
141 Cf Hos 53; 6: 10; Jer (chapters 2 and 3); Deut 21: 23; 24: 14; 1 Kgs 14: 24; 2 Kgs 163; and 
possibly Amos 7: 17. 
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accounts predate priestly material. He concludes that we "simply cannot know which 
usage came first. Thus we cannot assume that traditions like Leviticus 18 involve a 
secondary, metaphorical usage of ritual impurity terminology. " 142 For Klawans, all of 
this is not to deny that purity language is used metaphorically. Ile labors to 
demonstrate that labeling moral impurity as "metaphoe'runs the risk of marginalizing 
this notion of impurity. He insists that the perceived effects of ritual impurity are just 
as real or felt as the effects of moral impurity. 
Klawans further supports the idea of moral impurity in Second Temple 
literature. For example, the rejection of non-Israelite wives in Ezra and Nehemiah are 
examples of moral, not ritual, impurity. 143 Though the concern for ritual purity is 
present (Jubliees 3: 8-14 echoes portions of the childbirth purity laws of Leviticus 
12: 2-5; and Jubilees 32: 13 addresses the purity of the second tithe), Klawans argues 
that the majority of the purity concern in Jubliees is moral. 144 Interestingly Klawans 
shows how the Temple Scroll (I I QT) largely upholds the idea of moral impurity and 
in fact through exegetical linking of deceit (Deut 25: 15-6) with bribery to add a ncw 
source of moral defilement, namely, bribery (I I QT LI: I 1- 15). 
Furthermore, there are some points of contact with Greek notions of 
pollutions. Though touching a corpse or a woman who has just given birth (ritual 
impurity) disqualifies an individual from approaching a temple, for the Greeks 
murder-pollution (moral impurity) entails different and more severe social and legal 
ramifications. Though not contagious in Jewish tradition, the Greeks thought a 
murderer could transmit his pollution and thereby convey special divine anger upon 
other individuals or, indeed, entire communities. It seems quite common in Greek 
culture to view the murderer as a source of contagious pollution for those around him. 
This attitude is recorded in Antiphon: "It would be against our interest to prosecute an 
innocent man and let the guilty escape. The whole city is polluted by the guilty man 
until he is prosecuted, and if we connive at this by charging the innocent, the guilt for 
this pollution of the city becomes ours, and the punishment for the mistake you would 
make falls upon us. Thus the whole pollution falls upon us if we act unjustly. " I 4S 
Poignantly murder-pollution is connected to divine anger and punishment: "The 
142 Klawans, Impurity and Sin, 3 5. 
143 Ibid., 44. 
144 Ibid., 47. 
145 Antiphon, Tetralogies [1]. 3, quoted in Robert Parker, Miasma, 104-5. See also Sophocles, 
Oedipus and Oedipus at Colonus for examples of murder pollution endangering an entire community 
and the attempt to purify the city of such pollution. 
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victim of murder leaves behind him the anger of the avenging spirits, which acts as an 
agent of god's vengeance on behalf of one robbed of the divine gift of life. Those who 
judge unjustly bring this anger, a pollution that does not belong to them, into their 
own houses. " 146 Where usually the "pollutioW' resulting from murder in the Greek 
context is that of the blood of the murder's victim clinging to his hands, ' 47 in the 
above context the pollution is not the victim's blood but the anger of the gods against 
the man who has robbed him of the life that was his right. The role of intentionality is 
also highlighted in the Greek conception of murder-pollution. Plato's Laws Book 9 
offers a nuanced approach to identifying the culpability of the murderer stating that 
"the killer would rightly be pure" in the following circumstances: killing of a night 
thief in self-defense; killing of a person sexually violating a relative of the killer; or 
killing in defense of a relation. Parker sees that Plato has limited the category of 
justified killing to acts that positively serve social or family solidarity. Those 
unintentional killings "have been transferred to the lowest level of his class of 
'involuntary acts of violence'; they carry no penalty, but require purification. Thus 
Platonic pollution can distinguish between deliberate, justifiable homicide, wholly 
pure, and non-culpable, accidental homicide, which by robbing the state of a useful 
life causes a mild pollution. " 148 
2 1.4. Figurative Use of Impurity 
It has been widely acknowledged that the language of impurity is often used in 
a non-literal or "metaphorical" way to express moral, religious, or social behavior or 
ideas deemed unacceptable. Neusner understands the two fold usage of purity 
language as a) pertaining to the cult (ritual) and b) the language "may serve as 
metaphors for moral and religious behavior, primarily in regard to matters of sex, 
idolatry, and unethical action. " 149 In Kazen's study he argues that the "moral 
trajectory" already evident in ancient Jewish purity becomes "spiritual ized": 
This process has often been seen as a "spiritualization" which involved 
not only purity or Sabbath-keeping, but the cultic paradigm in its 
totality. Spiritualization, however, does not necessarily lead to the 
abolition of cultic practices, but only to the understanding of their inner 
146 Antiphon, Tertalogies [3]. 3, quoted in Robert Parker, Miasma, 106. 147 See Aeschylus, Eum. 4 1, and the common expression 06 KMO(XP6C TUC XEIPaC. 
148 Robert Parker, Miasma, 112. 
149 Neusner, The Idea ofPurity, 108. Specifically he notes: "Treatment of purity as symbol, 
metaphor, or allegory involves the assignment to purity a value extrinsic to the cult" (25). 
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meaning, which is evident from Philo or the author of the letter to 
Aristeas. When we try to describe this process in the early church it 
would perhaps be better to speak with Dunn about the cultic categories 
being "transposed, " i. e. they are applied to, or their function is taken 
over by, other "items. "' so 
The term "spiritualization" implies too great a disconnect from Israel's historical 
system of purity, but Kazen does express the foundational issue that Israel's notion of 
purity is taken up in different, non-literal, or analogous ways. What Dunn has 
described as cultic categories being "transposed, "' 51 the present taxonomy will label 
"figurative" rather than "metaphorical. " At this point we are not in agreement with the 
assumption that in all moral contexts where purity language is deployed there is 
necessarily a "metaphorical" usage at work. Rather, there are instances of moral 
impurity and instances of "figurative" impurity depending upon the context and intent 
of the author. In such cases each context may use purity language to connect the idea 
of purity or impurity with something else in an evocative way. 152 T11us, each context 
must be assigned to its own particular subcategory of the "figurative" use of purity 
language. 
Much confusion over the distinction or lack of distinction between moral and 
ritual impurity may originate here in the figurative use of purity language. Often when 
purity or pollution is called upon as a figure to describe something else, the specific 
type of purity is not clarified. It is simply assumed that the reader/hearer will 
understand the aptness of using purity language to elucidate the writcr/speaker's 
present subject. The underlying analogy originates from a ritual context, yet this ritual 
form of impurity may be figuratively applied to any one of a number of differcnt 
contexts. For example, terms associated with ritual purity may be used figuratively to 
describe a negative moral condition, at other times these terms might be called upon 
to illuminate some fon-n of forgiveness or moral cleansing/purification, further still, 
these terms might be applied figuratively in a more concrete fashion as in the context 
of healing disease. Furthermore, purity language may be used with varying degrees of 
reference to moral status, as in the case where purity/pollution language is used as 
150 Kazen, Jesus and Purity Halakhah, 348. 
151 James D. G. Dunn, The Parting ofthe Ways Between Christianity and Judaism and their 
Sifnificancefor the Character ofChristianity (London: SCM, 1991), 75-97. 2 52 Sirach 34: 25 contains an interesting example of this: "Ile who washes after contact with a dead 
body and touches it again-what has he gained by his bathing? So a man fasting for his sins and again 
doing the same-who will listen to his prayer? And what hath he gained by his humiliation? " 
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social classification of adherents or deviants. We may now offer several sub- 
categories of the figurative use of impurity language. 
2.1.4.1. Figurative Labelfor the Transgressor. It is clear that impurity is used 
figuratively for transgression or moral wrongdoing. For example, the technical terin 
for "menstrual impurity" (7,11)) is used figuratively to illustrate the moral wrongdoing 
of corporate Israel: "Zion stretches out her hands, but there is no one to comfort her; 
the LORD has commanded against Jacob that his neighbors should become his foes; 
Jerusalem has become a filthy thing (s'l-U) among them" (Lam 1: 17; cf. Ezek 7: 19- 
20). In Ezekiel 36: 17, the term is used more as a simile: "Mortal, when the house of 
Israel lived on their own soil, they defiled (1=11) it with their ways and their deeds; 
their conduct in my sight was like the uncleanness of a woman in her menstrual 
period ("MU77). " This text illustrates the complex usage of both ritual and moral 
impurity concepts. In some regard the defiling deeds that Israel committed fall under 
the category of real, moral impurity (that is, physical actions which produce perceived 
effects, viz., defilement of the land), yet they are compared to the status of a ritually 
impure woman. This does not necessarily mean that the prophet has conflated the 
concepts of ritual and moral impurity, rather, only that one (moral impurity) may be 
profitably compared to and illustrated by another (ritual impurity). In both texts a 
particular aspect of ritual impurity, that of a woman during her menstrual cycle, is 
applied to Israel's corporate sin. The ritual impurity of an individual Israelite woman 
is figuratively applied to all Israel on account of their "ways and deeds. " Another 
example is found in Isaiah: "You meet those who gladly do right, those who 
remember you in your ways. But you were angry, and we sinned; because you bid 
yourself we transgressed. We have all become like one who is unclean (X==), and 
all our righteous deeds are like a filthy cloth" (64: 5-6). Here the language used to 
describe one ritually unclean figuratively refers to the transgressor. Thus the language 
of impurity is figuratively employed to describe the status of the sinner. 
The figurative labeling of the sinner with purity language has currency in 
Greco-Roman contexts. The language of pollution is employed to deter people from 
vice; Epictetus exhorts his students not to defile the indwelling deity "with unclean 
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thoughts and. filthy actions. " 153 Plato claims that the wicked have no right to approach 
the gods, because "the bad man is impure in soul ... and neither a good man nor a god 
may rightly receive gifts from the polluted. " 154 Thus the figurative use of purity 
language to label the transgressor is common in both Jewish and Grcco-Roman 
contexts. 
2.1.4.2. Figurative Labelfor the Righteous. On the other hand, purity language 
can be a figure for the morally upright or the righteous. The psalmist declares only 
"Those who have clean hands and pure hearts, who do not lift up their souls to what is 
false and do not swear deceitfully are able to ascend the hill of the Lord" (24: 4; cf. 
Job 8: 6 where "pure" and "upright" are used synonymously). The psalmist 
figuratively labels the actions and inner thoughts of the one qualified to approach the 
divine with purity language. The qualities of honesty ("do not lift up their souls to 
what is false") and integrity in speech ("do not swear deceitfully") arc the figurative 
purity enabling the individual to stand before the holiness of the Lord. Likewise the 
proverb asks, "Who can say, 'I have made my heart clean; I am pure from my sin'T' 
(Pro 20: 9). The one who is figuratively clean or pure is associated with being free 
from transgression; he or she is upright and thus figuratively pure or able to approach 
the divine. 
2.1.4.3. Figurative Labelfor Cleansing. The language of impurity is also used 
to illustrate atonement and repentance. Specifically the purification from impurity is a 
figure of God's forgiveness: the Lord says, "your hands are full of blood. Wash 
yourselves; make yourselves clean; remove the evil of your doings from before my 
eyes; cease to do evil" (Isa 1: 1 5b- 16; cf. Jer 3: 2; 13: 27). Neither the ritual defilement 
of Israel nor the ritual purification of her moral defilement is in view here. Rather, the 
language of ritual purification figuratively articulates and illustrates the concept of 
atonement. The notion of atonement underlies the purity language found in Ezekiel 
36: 25-26: "1 will sprinkle clean water upon you, and you shall be clean from all your 
uncleanness, and from all your idols I will cleanse you. A new heart I will give you, 
and a new spirit I will put within you; and I will remove from your body the heart of 
stone and give you a heart of flesh. " Here Israel's "uncleanness" is her acts of moral 
impurity that has "profaned" the Lord's name among the nations (36: 22). This moral 
impurity is figuratively removed by the washing and sprinkling of clean water. 
153 Dialr.. 2.8.12. 
134 Laws 716 D-E. 
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Further examples of purity language figuratively expressing spiritual cleansing 
and atonement from the prospective of the individual sinner include Psalm 5 1. In its 
canonical context the psalm shows David repenting from his sin using purity as a 
figure of spiritual cleansing: "Wash me thoroughly from my iniquity, and cleanse me 
from my sin"; "Purge me with hyssop, and I shall be clean; wash me and I will be 
whiter than snow" (Ps 51: 2,7). 155 The figure of purification from impurity is not 
evoked in reference to the defiling force of moral impurity, but rather again 
figuratively to refer to personal atonement. 
2.1.4.4. Figurative Labelfor Eschatological Purity. 156 Puritylanguage 
describes the eschatological wholeness of God's people. Often the imagery and 
language of the "refiner's fire" or the purifying of silver is figuratively used to tell 
how God will restore his people to wholeness and integrity at the end of the age. As 
the book of Daniel tells of conflict between the nations and the heavenly powers, a 
sober note of hope is sounded: "Some of the wise sball fall, so that they may be 
refined, purified, and cleansed, until the time of the end, for there is still an interval 
until the time appointed" (11: 35). The imagery of the refiner's fire is a common figure 
for eschatological purification: "But who can endure the day of his coming, and who 
can stand when he appears? For be is like refiner's fire and like fullers' soap; he will 
sit as a refiner and purifier of silver, and he will purify (Nin) the descendants of Levi 
and refine them like gold and silver, until they present offerings to the Lord in 
righteousness" (Mal 3: 2-3). Here the fire of God's judgment provides the licat to melt 
away the impurities of his people. Like the lead ore that is burned off leaving the pure 
silver, so God's judgment will purify Israel from her transgressions to the point that 
they will once again give offering to the Lord. There is a clear figurative association 
between the purifying effects of the refiner's fire and natural purification of material 
elements. Thus, what ritual purification rites accomplished in expiating ritual 
impurities and allowing the individual access to the divine, the refiner's fire 
accomplishes an eschatological purity which allows final access to God. 
2.1.4.5. Figurative Labelfor SociallIdeological Location. The terms pure or 
clean are often used to label individuals, groups, and entire ideologies as compliant or 
non-compliant to a given social standard. Labeling actions or attitudes pure or impure 
155 See also, Gen 35: 2; Jer 33: 8; Prov 20: 9; Job 4: 17. 
156 Cf Jub. 1: 23-5. 
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help locate individuals with respect to their surrounding social structure. Thus, the 
figurative label of purity marks and strives to maintain specific cultural values, social 
structure, and ideological order. D. deSilva comments that, "Purity issues undergird 
morality and the ethos of a group, identify the boundaries of the group, protect the 
social group from erosion from without the group, and create internal lines within the 
group, giving structure and hierarchy to the group. " 157 Here purity language becomes 
a powerful label that can include or exclude. The figure displays a degree of 
portability for it can be used in many cultures generically for labeling persons or 
objects unclean or taboo. 158 In Greco-Roman literature we find examples of such 
labeling: an open and straightforward man was considered to have "a clean mind, " 159 
and it was "standard colloquial Greek to dub a villain miaros, 'dirty. 99160 
Transgressing or maintaining the boundary between the pure and the impure becomes 
a label for orthodox or deviant behavior. If an individual maintains the 
religious/social/cultural order accepted by a given group they may be designated clean 
or pure in their behavior or their doctrine. However, if an individual or group fails to 
live according to the standard of the dominant group, they may be labeled unclean or 
polluted. The individual guilty of transgressing the boundary between the pure (a 
figure for the correct ordering of reality understood by the group) and the impure (a 
figure for any departure from that group"s understanding of reality) is labeled unclean 
or impure, and thus is marked as a deviant. It is crucial at this point to indicate that 
what is being described here as a deviant is not a natural or objective criterion. Instead 
of an objective criterion, the term deviant is a label derived from a particular 
judgment originating from a particular group. J. M. G. Barclay summarizes this 
important point by insisting that ... deviance' is not a quality inherent in certain acts or 
persons or indeed an objectively definable entity: rather, the identification of 
'deviance' is radically dependent on societal reaction. " 161 
An example of the figurative designation of the deviant using impurity 
language may be found in Isaiah: "A highway shall be there, and it shall be called the 
157 David A. deS ilva, Honor, Patronage, Kinship and Purity: Unlocking New Testament Culture, 
(Downers Grove, Ill.: InterVarsity Press, 2000), 249. 
158 For examples of Greek labeling along the lines of purity/pollution see Robert Parker, Aflasma, 
357-65. 
159 CE Parker, Miasma, 323. 
160 Ibid. 
161 John M. G. Barclay, Jews in the Mediterranean Diaspora: From Alexander to Trajan (323 BCE- 
11 7CE) (Edinburgh: T&T Clark, 1996), 180. 
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Holy Way; the unclean shall not travel on it, but it shall be for God's people; " (35: 8; 
cf Isa 52: 1). The "unclean" are restricted from the way of the righteous because of 
their deviant ways, that is, they do not conform to Israel's idea of social order. In the 
New Testament we may observe these sociological/cultural/theologicaI distinctions 
breaking down. In Acts 10: 28, Peter exclaims to those present in Cornelius' house: 
"You yourselves know that it is unlawful for a Jew to associate with or to visit a 
Gentile; but God has shown me that I should not call anyone profane or unclean. " 
Where previously Peter would use the terminology of purity figuratively to label 
Gentiles as unclean, now, as a result of a vision from God, Peter rejects this 
theological/sociological distinction. Furthermore, Peter reiterates this point later at the 
council of Jerusalem: "And God, who knows the human heart, testified to them by 
giving them the Holy Spirit, just as he did to us; and in cleansing their hearts by faith 
he has made no distinction between them and us. Now therefore why are you putting 
God to the test by placing on the neck of the disciples a yoke that neither our 
ancestors nor we have been able to bear? " (Acts 15: 8-10). 
2.1.4.6 Figurative Labelfor RealinglExorcism. The term to cleanse 
(K(XOaPL'CW)is used in contexts of miraculous healing where it takes on the sense of 
curing a person of a disease that makes one ritually impure. This is explicit in several 
texts where Jesus cleanses or removes the ritually unclean state of leprosy: "there was 
a leper who came to him and knelt before him, saying, 'Lord, if you choose, you can 
make me clean. ' He stretched out his hand and touched him saying, 'I choose. Be 
made clean! ' Immediately his leprosy was cleansed" (Matt 8: 2, see also 10: 8; Mark 
1: 40; Luke 5: 12; cf. Lev 14: 7). Here Jesus, who becomes the new cultic center with 
the ability to make pronouncements on matters of purity, receives a leper's petition 
and heals him, thus making him whole ritually, physically, and socially. The leper is 
now able to return to the temple (ritual restoration), his body is free from illness 
(physical restoration), and he no longer must be restricted from Jerusalem or other 
walled cities (social restoration). 162 The point being that purity language may be used 
figuratively for physical healing. 
Furthermore, purity language is used in contexts of exorcism. Often a spirit or 
demon is described as "unclean" (Matt 10: 1; 12: 43; Mark 1: 12,26,27; 3: 11,30; 5: 2; 
Luke 4: 33; 8: 29; 9: 42), and though one is never "cleansed" from a demon there is the 
162 For the social stigma associated with leprosy see Num 5: 2; 2 Kgs 7: 3-10; 15: 5; 2 Chr 26: 16-2 1; 
I IQT' 45: 17-18; 46: 16-18; 49: 4; 1 QS` 2: 34; Josephus, Ant. 3.261,264. 
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implicit notion that the exorcism is in a way purifying the individual from the 
impurity of the demonic possession. All such exorcisms by Jesus could be understood 
within the framework of a struggle between demonic impurity and divine holiness' 63 
and that the language of "unclean" spirit or demon functions within this framework as 
a figure for healing. 
2.1.4. Z Figure of 'mixed kinds. 'The biblical prohibition of "mixed kinds" is 
another type of figurative use of purity language. Though impurity tenns are not 
explicitly present, rules regarding mixed kinds employ the concept of natural purity. 
Here intermingling different kinds of materials, plants, or animals results in impurity 
or corruption. One should not sow a field with two different kinds of seeds, or plow a 
field yoking two different kinds of animals, or wear clothing that is composed of 
different kinds of material (cf. Lev 19: 19; Deut 22: 9-11). The prohibitions against 
mixed kinds express a conceptual category of purity by stressing the wholeness of 
independent materials. Thus hybrids are impure; what is not whole is impure. This is 
how deSilva understands the notion of "mixed kinds" to be working: "the prohibition 
against various mixtures ... symbolized the integrity of holiness. "' 
64 Further, this 
standard of wholeness may explain why blemished animals were not considered fit for 
sacrifice in the Temple and priests with physical defects should not serve in the 
Temple (Lev 21: 16-23; 22: 17-25). 
Similarly, the concept of plants reproducing after their own kind is called upon 
in contexts where failure to act in keeping with one's nature is understood as 
unnatural. For example, Jesus teaches his followers to discern false prophets 
according to their fruits: "Are grapes gathered from thorns, or figs from thistles? " 
(Matt 7: 16). Again, though purity terms are not explicit, the concept of wholeness and 
purity of kind (or category) is expressed in the failure to produce according to kind. 
We may observe the currency of this figure or simile in the wider Greco-Roman 
context. Arguing that an individual should remain content with one's naturally suited 
role in life, Plutarch states: "We do not expect the vine to bear figs, nor the olive 
grapes. " 165 And again, Epictetus exclaims, "For how can a vine be moved to act, not 
like a vine, but like an olive, or again, an olive to act, not like an olive, but like a 
163 Others have suggested this framework, cf Bruce Chilton, Pure Kingdom: Jesus' Vision ofGod 
(Grand Rapids: Eerdmans, 1996); and Kazen, Jesus and Purity Halakhah, chapter 7. 
164 David A. deSilva, "Holy and Holiness, Clean and Unclean, " DOTP 429. 
16S Mor. 472B473B: "On Tranquility of Soul" 13. 
Chapter 2: A Reassessment and Taxonomy of Purity Language - 72 
vine? It is impossible, inconceivable. " 166 Finally, Seneca states this same principal: 
"Do you think a sane person would marvel because apples do not hang from the 
brambles of the woodland? Would he marvel because thorns and briars are not 
covered with some useful frUit? "167 It is understood that a plant's failure to produce 
after its own kind is an unnatural ("unclean") condition. 
In a slightly different way the figure of mixed kinds overlaps with social 
considerations in that a social body may be either mixed or unmixed. With regard to 
Israelite marriage strategies, C. E. Hayes suggests the category of "genealogical 
purity. " 168 Here the nation is to maintain a pure or exclusively Israelite bloodline. 
This marital impurity is neither ritual nor moral but a figurative application of mixed 
kinds. The only way to contract genealogical impurity is to marry outside of Israel 
and, like ritual impurity, it may be passed onto others (e. g., one's children). However, 
as we have defined them, ritual impurities are communicated through contact or 
proximity, and in their communicated form, they are not long-lasting, in contrast to 
pollution of the lineage, which is permanent. Hayes follows Klawans' notion that 
ritual impurities, even in their non-communicated form, are short-lived or at least 
impermanent, in contrast to moral impurities, that are long-lasting and possibly 
permanent. 169 The models for the idea that intermarriages defile the priestly lineage 
are not entirely clear due to a lack of direct textual allusions in Nehemiah 13: 28-30. 
Thus the communicability of genealogical pollution through reproduction stands in 
sharp contrast to traditional moral impurity, which, as Klawans and Hayes have 
emphasized, is non-communicable. The notion that intermarriage with alien women 
pollutes the priestly lineage further reinforces this prohibition. 
21.5. Ritual Impurity Resulting in Moral Transgression 
Although ritual impurity is not of itself sinful, it can at times become the 
occasion for sin. It was, of course, possible for ritual impurity to become a moral 
transgression, for example intentionally eating the peace offering in a state of 
uncleanness. However, it is not the uncleanness that is sinful in this case, but rather 
the presumption (or perhaps carelessness) of coming to the peace offering in such a 
166 Diatr. 2.20.18. 
167 On Anger 2.10.6. 
168 Christine E. Hayes, Gentile Impurities and Jewish Identities, 5,32. 
169 Klawans, Impurity and Sin, 23,25-26,172 n. 23. 
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state. A key factor that distinguishes ritual impurity from ritual impurity resulting in 
moral transgression is intentionality. Others have noted this distinction as well. H. 
Harrington, in her study of the impurity system at Qumran, states, "Indeed, it is not a 
sin to become ritually impure. Most of the impurities requiring ablutions are 
inevitable in the normal course of life. However, jailure to perform the necessary 
purifications is considered sin and will contaminate the sanctuary. " 170 When one 
refused to abide by the imperatives outlining ritual purity it resulted in moral 
transgression, punishable by rl-In "cut off"(being cut off from Israel), and the 
defilement of the Temple. Wright identifies the crucial role of intentionality as it 
relates to increased severity of pollution and punishment asserting that, 
"[p]remeditated delay of purification pollutes the sanctuary and brings the penalty of 
karet 'cutting-off, i. e. early death of the wrong-doer or extinction of his progeny. "' 71 
Individuals in a state of uncleanness who purposefully come into contact with holy 
foods are cut off from the presence of the Lord (Lev 7: 20-2 1; 15: 3 1; 22: 3-7). And, if 
one contracts corpse impurity and willfully delays purification, the result is morally 
punishable. "All who touch a corpse, the body of a human being who has died, and do 
not purify themselves, defile the tabernacle of the LORD; such persons shall be cut 
off from Israel. Since water for cleansing was not dashed on them, they remain 
unclean; their uncleanness is still on them" (Nurn 19: 13). The consequence of 
intentionally delaying purification of corpse contamination is increased severity of the 
impurity (rather than a seven-day period of uncleanness, one is cut off from the 
people) and its expanded effect from the individual to the Temple. Therefore, 
intentionally delaying purification from ritual uncleanness crosses the boundary 
between ritual and moral impurity resulting in an independent category. 
2.2 CONCLUSION 
The discussion above has demonstrated at least five distinct ways purity 
language may be used: natural, ritual, moral, figurative, and ritual resulting in 
transgression. Two of these categories contain further sub-categories: ritual and 
figurative impurity. The length of defilement further divides ritual impurity into the 
170 Hanington, Impurity Systems, 32 (emphasis added). See also, Kazen, Jesus and Purity 11alakhah, 
73; 'Milgrom, Leviticus 1-16,3 10. 
171 Wrigh4 "The Spectium, " 161. 
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sub-categories of major and minor impurity. Figurative impurity contains at least 
seven distinct sub-categories where the language labels: the transgressor, the 
righteous, cleansing, eschatological. purity, social/ideological location, 
healing/exorcism, and "mixed kinds. " Though not exhaustive, this taxonomy 
demonstrates the inadequacy of relying upon the limited categories of ritual and 
metaphorical purity, and thus adds greater precision in considering the use and 
function of purity language. 
3. SUMMARY AND CONCLUSION 
This chapter has provided a discussion regarding the theoretical foundations to 
the study of purity and pollution as well as a taxonomy considering the various ways 
purity language may be used. With respect the theoretical foundations of the study of 
purity, the categories of historical/descriptive and anthropological/social suggested by 
Neyrey have been followed in order to show the different ways scholars have 
understood the notion of purity. Though mindful to heed the insights of the historian, 
the present study will take up the anthropological/social approach to forrn the basis 
for understanding of how purity language functions within texts. In this case the basic 
insights of Douglas' approach will give support to the analysis of purity language in 
James. Two of Douglas' four kinds of precarious boundaries which threaten society 
will help illuminate how this language is functioning: (1) danger from transgressing 
the internal lines of the system; but especially (2) danger pressing on the external 
boundaries. Thus, purity language will be a clue to how the author of James seeks not 
only to maintain, but to create order in a previously undefined situation (e. g., a 
diaspora context). 
The taxonomy of purity language demonstrates a variety of ways purity 
language may be used and thus calls into question the appeal to the overly 
reductionistic categories of ritual and metaphorical purity. Furthermore, the foregoing 
taxonomy has provided a general conceptual background against which to compare 
and contrast James' specific use of purity/pollution concepts and terms, and will 
enable us to determine-as far as Possible-how the language is functioning within 
his composition. The present discussion has addressed the lack of sophistication in 
identifying the function of purity language, yet now we need to turn to particular 
textual issues of James which will impact our understand of this language. 
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CHAPTER 3 
AN APPROACH TO THE TEXT 
If we are to accurately account for the function of purity language in James, 
we first must ask whether there are textual features in the composition which impact 
how this language may be read. Here we will argue for some specific features of 
James and then describe how they impact the function of purity language. There are 
three characteristics of the text that demonstrate how the author formed and how the 
audience received this particular communication: an epistolary structure; a rhetorical 
argument based on polar oppositions; ' and the special function of James 1: 2-27 as an 
introduction both to the themes and associations maintained throughout the letter. To 
properly interpret the message of this text, particularly the author's use of specific 
language, we must come to an understanding of these particular in-text features. 
1. JAMES AS A LETTER TO THE DIASPORA 
I. I. EPISTOLARY CHARACTER OF JAMES 
The question of whether or not James is a real letter is a recent one, for, up to 
the modem era, James was read as a letter penned by the Lord's brother. Some have 
argued that James is not a real letter because apart from the prescript (1: 1) the text 
either suppresses or lacks the criteria common to the epistolary tradition. Due to its 
traditional subject matter loosely arranged in what seemed to be a collection of 
sayings and essays, M. Dibelius argued James is a piece of Christian paracnesis 
lacking coherence of thought. And because of this lack of coherence he failed to 
discover any epistolary situation, and thus concluded, "it is impossible to consider Jas 
[sic] an actual letter. ,2 More recently S. R. Llewelyn has argued along these same 
1 CE Elliott, "Wholeness-Holiness"; Tollefson, "The Epistle of James as Dialectical Discourse"; 
Johnson, Letter of James, 83; Martin Klein, 'Ein volkommenes JVerk. - Vollkommenheit, Gesetz und 
Gericht als theologische Themen des Jakobusbriefes (BWANT, 19; Stuttgart: Kohlhammer, 1995); 
Ernst Baasland, "Literarische Form, Thematik und geschichtliche Einordnung des Jakosbusbriefes, " in 
Aufstieg undNiedergang derr6mischen Welt, (Vol. 2/25/5, ed. W. Haase, 1988), 3664-5; Frankemblie, 
"Das semantische Netz, "171-2,180-7; Huub Welzen, "The Way of Perfection: Spirituality in The 
Epistle of James, " Studies in Spirituality 13 (2003): 81-98,86), all recognize the thematic contrasts 
which help structure James' argument. 
2 Dibelius, James, 2. 
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lines. 3 Instead of attempting to fit the letter prefix into the rest of the composition, 
Llewelyn finds it easier to believe that 1: 1 was added later to a preexisting collection 
of paraenetic materials. From this conclusion, he asserts that once the prescript is 
removed, James begins to look very much like the Gospel Sayings Source Q. This 
conclusion, however, seems more indebted to Dibelius' opinion regarding the nature 
of paraenesis in James. The secondary nature of 1: 1 has no support in the textual 
tradition and nothing from the text itself supports this thesis either. The fact that the 
prescript bears the only clear epistolary marker need not be evidence that it was 
affixed at a later date. 
But is James really a letter as it purports to be? Even those who doubt James' 
epistolary character recognize that the text does open with a stereotypical form of 
epistolary greeting: "James ... to the twelve tribes ... Greetings" (1: 1). This prescript 
includes the "parties formula" ("A to B") and a salutation ("Greetings") typical of all 
Greek letters. 4 The crucial question is whether this epistolary introduction is enough 
for James to qualify as a "letter. " R. Bauckham helpfully marks two different issues 
that are often conflated and confused in this discussion. "(1) Does James have the 
form and content of a real letter? (2) Did it function as a real letter, i. e. was it really 
sent, by the hand of a messenger or messengers, from an author resident in one place 
to recipients living elsewhere? "5 These questions must be taken in turn. 
Considering the fonner, scholars have disagreed over which epistolary 
features are actually present in James. In an older study, F. 0. Francis takes the 
structure of James as his point of inquiry. 6 He detects the presence of a greeting (1: 1), 
a double opening statement of the theme of the text (1: 2-11; 12-27), the development 
of the opening theme in the main body of the text (e. g., 1: 9-11 further developed in 
2: 1-26; and 5: 1-6), a blessing/thanksgiving section (1: 12-25), a concluding repetition 
of the letter's major theme (5: 9; with the reference to persecution and 5: 10-11; 
referring to endurance), references to prayer (5: 13-20), a health wish (5: 14-16) and an 
oath formula (or the prohibition of oath taking; 5: 12). From these features he 
concludes that James must be a "literary" letter because it lacks "situational 
3 S. R. Llewelyn, "The Prescript of James, " NovT 39 (1997): 385-93. 
4 Bauckham, James, 11; idem, "Pseudo-Apostolic Letters, " JBL 107 (1988): 469-94 (473); Stanley K. 
Stowers, Letter Writing in Greco-Roman Antiquity (LEC, 5; Philadelphia: Westminster, 1986), 2 1. 
5 Bauckham, James, 12. 
6 F. 0. Francis, "The For7n and Function of the Opening and Closing Paragraphs of James and I 
John, " ZIVW 61 (1970): 110-26. 
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immediacy. "7 P. Davids, following Francis, concludes that as a "literary" letter James 
was a "tract intended for publication, not an actual letter, e. g. the epistles of Paul to 
,, 8 specific churches. L. T. Johnson lists the aspects of exhortatory rhetoric, direct 
address and vivid dialogical style, all of which lead him to view James as a paraenetic 
or protreptic discourse given the loose form of a letter. 9 T. Penner has argued for the 
presence of an epistolary opening and closing which frame the eschatological content 
of James. 10 And W. H. Wachob, analyzing the social rhetoric of James, concludes that 
the category of "literary" letter is sufficiently broad enough to include James. II 
Finally, Bauckham concludes, though James has no formal letter closing, "James has 
the only formal feature of the ancient letter form which was essential: the letter- 
opening. " 12 
While these comments have addressed the formal epistolary aspects of James, 
whether the content of James may be understood as that of a letter is quite another 
matter. Letters in antiquity were both the most popular genre and, due to the elasticity 
of the genre, they were used in a great variety of ways. 13 Thus practically any genre 
7 Ibid., I 11. In Francis' terms, James is a "secondary" letter because though it does contain epistolary 
forms it does not convey any situational immediacy. Yet in functional terms, especially in light of its 
subject matter, James is a "literary" letter. Early proponents of James as a "literary" letter see, A. 
Deissmann, Bible Studies (trans. A. Grieve; Edinburgh: T&T Clark, 1901), 4; and Ropes, St. James, 6- 
18. More recent scholarship has taken a similar conclusion as well; cf Laws, James, 6; Davids, "The 
Ei; istle of James in Modem Discussion, " 3627; Ernst Baasland, "Literarische Form, " 3649-55. 
Davids, James, 24. Several scholars have identified James as a "literary" letter. However, the 
dichotomy between literary and non-literary letters has been challenged as an artificial distinction of 
the modem era. Todd C. Penner, The Epistle of James and Eschatology, Re-reading an Ancient 
Christian Letter, JSNTSS, 121, (Sheffield: Sheffield Academic Press, 1996), 136, n. 1, comments: "It 
is important to note that the modem distinction made between the non-literary and literary letter 
tradition is exactly that: a modem classification. In antiquity, at least according to the epistolary 
theorists, letters were all to be actually correspondences and were not to be affected 
conversation .... According to this most basic definition it appears that James should be regarded as a letter even if it has the character of a literary epistle. " David E. Aune, The New Testament in its 
Literary Environment, LEC, 8, (Philadelphia: Westminster Press, 1987), 165, defines the "literary" 
letter as: "those that were preserved and transmitted through literary channels and were valued either as 
epistolary models, as examples of literary artistry, or as vignettes into earlier lives and manners. " 
Furthermore, Stowers, Letter Writing, 18-19, demonstrates significant limitations to Deissman's 
approach of labeling letters as either "real" or "non-real" and concludes the distinction is "a misguided 
contrast. " Thus, the "distinction between warm, personal, spontaneous, artless, common-private- 
friendly letters and impersonal, conventional, artificial literary letters is extremely misleading. " This 
point is made specifically with regard to James by Wachob, The Voice ofJesus, 5. 
9 Johnson, The Letter ofJames, 24. Yet, Johnson in the end views the epistolary form of James as 
fictional. 
10 Penner, The Epistle ofJames and Eschatology, 121-211. 11 Wachob, The Voice ofJesus, 2-8. 
12 Bauckham, James, 12. 
13 Stowers, Letter Writing, 15-47. 
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could be addressed, sent, and even function as a letter. 14 Bauckham. forwards this idea 
specifically for James: "Material of any form or content could be made into a letter by 
prefixing to it the formal letter-opening which specified that it was being sent ... This 
means that the content of a letter could belong to another literary genre. "Is He 
concludes that though James is not a personal letter addressed to a small group it is 
"an official letter or encyclical [which] ... addresses ... the Jewish Diaspora. " 
16 Though 
the content of James does not represent a type of personal letter between family or 
friends (i. e. private or documentary letter), it still may be considered a letter in its own 
right. Thus, James should not be disqualified as a letter on the basis of its content 
(different from other NT letters as it may be), for it contains the one fon-nal criterion 
to be a letter, viz., the letter-opening. 17 
Though it seems reasonable that James should be considered a letter in its 
formal aspect and, conversely, should not be disqualified on account of its content, 
Bauckham's second concern still remains. Was James actually sent by the hand of 
messengers to a group of recipients? Bauckharn asserts that though James lacks 
"situational immediacy" in Francis' terms, "an official letter or encyclical is no less a 
4real' letter, i. e. a document which could have been actually sent ... An appropriate 
term for the kind of letter James is might be 'paraenetic encyclical'. " 18 Whereas 
Bauckham notes that in the Greco-Roman context this type of paraenctic epistolary 
communication was most often sent to individuals, both he and Stowers argue that 
Jews and Christians wrote paraenetic instruction in letter fonn to either communities 
or groups of communities. 19 In the New Testament one finds examples of paracnesis 
14 Aune, The New Testament in its Literary Environment, 158-9. Bauckham, asserts: "The fact that 
only a letter opening is required to make a letter a letter means that a letter could easily be written that 
also belonged to another literary genre ... Genres that are written forms of oral address (speeches and 
sermons) are the most obvious genres to be combined with that of the letter, but in principle almost any 
genre could also be a letter" ("Pseudo-Apostolic Letters, " 473, emphasis original). 
15 Bauckham, James, 12. He offers the book of Revelation as an example of a text which is 
generically an apocalypse, yet is fashioned in the form of a letter which was sent as a circular letter to 
the churches of Asia. 
16 Ibid., 13. Several scholars have identified the similarities between James and Jewish encyclicals: 
Ropes, St. James, 127-8; Baasland, "Literarische Form"; Karl-Wilhelm Niebuhr, "Der Jakobusbrief im 
Licht frfilij0discher Diasporabriefe, " ATS 44 (1998): 420-43; Wachob, The Voice ofJesus, 6-8; Donald 
Verseput, "Genre and Story: The Community Setting of the Epistle of James, " CBQ 62 (2000): 99. 
17 Lauri Thur6n, comments on the "clear convention (of the) opening phrase (1: 1), which better than 
any other New Testament letter conforms to ancient epistolary custom" ("Risky Rhetoric in James? ", 
NovT 37, [1995]: 262-84, quote from 268-9). 
18 Bauckham, James, 13. On the appropriateness of labels "real" and "non-real" letters see note 85 
above. 
19 Ibid. Stowers (Letter JYriting, 97) categorizing pamenetic letters under the heading Letters of 
Exhortation and Advice, also remarks that non-Christian paraenetic letters were usually addressed to 
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addressed to such groups (e. g., Rom 12-15; Gal 5-6), and Bauckham thinks that this is 
the kind of composition James represents. He concludes: "In form and content it is a 
'real' letter of this kind, but whether itfunctioned as a real letter is another issue. Its 
form and content cannot tell us whether it was actually sent from its purported author 
to its purported recipients .,, 
20 Thus, it is very difficult from the text alone to determine 
whether the letter of James was actually sent or not. It may well be impossible 
conclusively to prove this matter either way, but we can conclude that the evidcnce 
given in the text itself along with what we know of epistolary theory from the first 
century is that James should be considered a piece of intentional written 
communication by an author addressed to a group(s) of recipients. Whatever the genre 
of the text, James is set within an epistolary framework and thus must be read and 
interpreted as a letter. However clear this assertion, one must not conflate the issue of 
genre with the text's epistolary structure .21 That is, it is not enough to state that James 
bears a legitimate epistolary structure and thus lay all issues of genre in James to rest. 
Almost any form of literature could be sent as a letter in the first century; thus 
claiming the epistolary structure for James does not completely answer the question of 
genre for James. Here we conclude that one should not disqualify James as a letter but 
rather, in light of first-century letter writing, it should be interpreted as an intentional 
piece of writing addressed to a definable audience. 
"TO THE TWELVE TRIBES OF THE DIASPORA" ý 
If James may be treated as a letter, the ascription of sender and audience in 1: 1 
must be taken as a significant clue for determining the world of concerns and view of 
reality into which this text spoke. Studies which view the epistolary character of 
James with great skepticism naturally have interpreted the language of 1: 1 
metaphorically. 22 According to this view, the phrase "twelve tribes in the diaspora" 
individuals, yet "In the New Testament exhortation, the individual is not an object of guidance and 
character-building apart from the community. Paraenctic conventions, therefore, are adapted to 
community exhortation and plural address by the New Testament writers. " 
20 Bauckham, James, 13. 
21 Verseput's generic label of James as a "Jewish-Christian letter to the Diaspora" is inadequate 
("Genre and Story, " 99). So also Karl-Wilhelm ("Diasporabriefe") and Tsuji, Glaube nvischen 
Vollkommenheit und Verweltlichung, 20-27. 
22 Dibelius, James, 66-7, argued: "the entire expression must be construed in a completely 
metaphorical sense, " as "the true Israel, for whom heaven is home and earth is only a foreign country, 
i. e., a Diaspora. " CC K. L. Schmidt, "6LOCO1Top(X, " (TDNT, 2: 98-104) also, Ropes, St. James, 124-6; 
Laws, James, 47-8; Wall, Community ofthe Wise, 11-3,42-3. 
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(565EKM ýVWý VAC EV Tý, &=Topý), constitutes a symbolic reference to Christians 
void of any ethnic or geographical specificity. Christians are the "true Israel" exiled 
from heaven as their proper home, dispersed in the foreign country of the earth. 23 
However it is difficult to sustain the argument for understanding the reference 
to the "twelve tribes in the diaspora" as exclusively "metaphorical. " First, as with any 
metaphorical use of language, one would assume a degree of development of the 
metaphor for the author to exploit the implications of the symbolic reference. In this 
case, one would expect the reference to either the "twelve tribes" or the "diaspora" to 
be taken up again at some point in the letter in order to expand or elaborate with the 
purpose of fleshing out how the audience is like Israel or in what way they are "in the 
diaspora. " Clearly there is no further explanation of either term in the letter. 
Second, with only one apparent exception considered below, neither label- 
"twelve tribes" or "diaspora'ýwas ever used metaphorically to rcfcr to the Christian 
church. Though Paul referred to Christians as the "Israel of God" (Gal 6: 16), the 
constitution of the people of God as a twelve-tribe entity is neither taken up in the NT 
nor in the documents of the early church. Therefore, in Bauckbam's estimation, the 
phrase twelve tribes "seems inherently unsuitable for transference to the church. "24 In 
addition, if the phrase referred to the Christian church generally, one might expect 
James to take up issues related to Gentile observance of the law and purity issues 
23 
related to Jewish contact with Gentiles. Yet, these issues are never broached. 
Reference to the "twelve tribes" within the biblical narrative traditionally 
refers to the constitution of the Israelite people who were descended from "'Jacob and 
the twelve patriarchs', 26 and the nation of Israel as a whole 27 especially with respect to 
their covenantal relationship to God. 28 Set in the context of the historical experiences 
23 See note above for the various commentaries that take this view. A rather distinctive and 
unsuccessful expression of this view is offered by Cargal (Restoring the Diaspora, 45-9). Ile suggests 
that "Diaspora" in 1: 1 refers to wandering from the truth in 5: 19-20 thus forming an interpretive frame 
for the entire letter. Yet as Bauckham (James, 212 n. 2) and others have pointed out, Cargal's thesis 
"flounders on the fact that the term Diaspora was not understood as Israel's voluntary 'wandering' into 
exile but as God's scattering of Israel among the nations as judgment for Israel's sins" (see also, 
Verseput, "Genre and Story, " 99- 100). 
24 Bauckham, James, 14. 
25 CC Karl-Wilhelrn Niebuhr, "A Letter from Jerusalem: James in the Mind of the Recipients of His 
Epistle" (paper presented at the annual meeting of the SBL, Philadelphia, 19 November 2005), 2-3. 
26 Acts 7: 8; see Exod 24: 4; 28: 21; 36: 21; Josh 4: 5; Sir 44: 23; Ezek 47: 13. 
27 pss . SOL 17: 26-28; Sib. Or. 3: 249; 2 Bar. 77: 2; 78: 4; and Josephus, Ant. 1.12.4 §221. 28 Though Wall (Community of the TVise, 12) contends "[i]n fact, a metaphorical reading of 'the 
twelve tribes' certainly agrees with its use by other biblical writers, " he is not able to provide any 
evidence for such a claim. 
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of destruction and exile, this designation frequently refers to the hope for restoration 
of the twelve tribes of Israel both in the prophetS29 and in post-biblical Judaism. 30 
Within Jewish tradition there existed the related yet separable notions of what 
E. P. Sanders explains is the "expectation of the restoration of all Israel and the 
survival of a remnant; the degree to which there was a definite expectation of the 
reassembly of 'the twelve tribes', as distinct from more general hopes for the freedom 
of Jews from foreign dominion (whether in the diaspora or in the land) .01 There are 
examples of both the specific hope of Israel's reconstitution as the twelve tribes 32 and 
a more general expectation regarding a future remnant. Sanders draws the conclusion 
that "it is nevertheless true that the expectation of the reassembly of Israel was so 
widespread, and the memory of the twelve tribes remained so acute, that 'twelve' 
would necessarily mean 'restorations. 9933 Several scholars have observed points of 
correspondence between this Jewish hope for restoration (especially for God's 
retribution for the remnant) and James. 34 In light of the fact that the traditional Jewish 
hope for restoration of a remnant people is articulated consistently in terms of "poor"' 
and , IoWIy,,, 35 James may be read within this tradition, both in light of a concrete 
reading of "to the twelve tribes" and the concern for the "poor" and "lowly. " 
The accompanying term "diaspora" has also been understood as a 
metaphorical reference. 36 Yet the idea conveyed by the term diaspora, is uniformly 
that of God's exile and punishment of Israel for neglecting her covenant relationship 
with God. The terms "exile" and "diaspora" are used synonymously, consistently 
29 Isa 49: 6; Ezek 47: 13-14,21-23; 45: 8; and chapter 48. 
30 Sir 36: 13; 48: 10; 2 Macc 1: 27; 2: 18; Ps. Sol. 11; 17: 28-31,50; IQS 8: 1; IQM 2.2,7; 3.13; 5.1; 
Rev 7: 5-8. See also, Matt 19: 28 and Luke 22: 29-30 with reference to the role of the disciples judging 
the restored "twelve tribes of Israel. " 
31E. P. Sanders, Jesus and Judaism (Philadelphia: Fortress, 1985), 95. It is this point that David 
Hutchinson Edgar, fails to appreciate in his discussion of the figurative interpretation of this phrase in 
1: 1 (Has God Not Chosen the Poor? The Social Selling of the Epistle of James [JSNTSS, 206; 
Sheffield: Sheffield Academic Press, 2001], 97-10 1). 
32 Bar 4: 37, Israel will be gathered "from east and west"; Sir 36: 13; 48: 10; Josephus, Ant. 11.133; 
Sib. Or. 171, speaking of a time of "the gathering" (h ouvattpqatc) when "a people of ten tribes will 
come from the east to seek the people, which the shoot of Assyria destroyed, of their fellow Hebrews" 
(trans. J. J. Collins, "The Sibyline Oracles, " in OTP 1: 349). 
33 Sanders, Jesus andJudaism, 98 (emphasis original). 
34 Matt Jackson-McCabe, "A Letter to the Twelve Tribes in the Diaspora: Wisdom and 'Apocalyptic' 
Eschatology in the Letter of James, " in SBL Seminar Papers, 1996 (SBLSP. 35; Atlanta: Scholars 
Press, 1996), 504-17; Verseput, "Genre and Story, " 99-104; and, especially in light of James' 
eschatological expectation, Penner, James and Eschatology, 181-3. 
35 Cf. Sanders, Jesus and Judaism, 96. For the poor see James 1: 9-11,27; 2: 24,15-17; 5: 1-6; and 
lowly 1: 9-10; 4: 6,10. 
36 Cf. Pedrito U. Maynard-Reid, Poverty and Wealth in James, (Maryknoll, New York: Orbis, 1987), 
9-11, followed by Wall, Community ofthe JYise, 12-3. 
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occurring in the covenantal context of sin-punisliment-return. 37 As the reference 
"twelve tribes" referred to the ethnic make up of Israel, the notion of diasPora was 
consistently linked to the issue of punishment by expulsion from the land. Thus it 
would be ironic if the author of James used the term "diaspora" to refer to individuals 
residing within Palestine. Furthermore, the early church did not use the term diaspora 
as a metaphor itself but continued to apply it as a term of disqualification and to 
Israel's displacement from the Land (cf Justin, Dial. 117). Though I Peter 1: 1 does 
explicitly use diaspora to refer metaphorically to the church, this may be regarded as 
an exception to the rule. Bauckham rightly notes: "[t]he difference between the usage 
in James and I Peter can be seen from the fact that, whereas in James the word is used 
to identify the addressees but then plays scarcely any further part in the argument of 
the letter, in I Peter the Diaspora belongs to a potent theological metaphorical 
complex which is developed through the letter as a way of interpreting Christian 
existence in a pagan society. 08 If the term was intended metaphorically we should 
expect some kind of elaboration or development of the concept, something we do not 
find in James. Significantly this Jewish diaspora, identity was, rather than being an 
appellation of pride, continued as a reminder of God's displeasure: "the very 
existence of the Jewish Diaspora was widely perceived as evidence of divine 
displeasure from which only national repentance and divine mercy could bring 
relief. "39 The notion of dispersion could only be remedied by repentance, a common 
theme within Second Temple Judaism, "became the occasion for a peculiar subgenre 
of Jewish epistolary literature" namely, "covenantal letter[s] to the Diaspora. 9,40 
This brings us to a third element that renders a metaphorical understanding of 
James 1: 1 difficult. Concluding that James can plausibly be read as a letter and that it 
is purported to be addressed to the "twelve tribes in the diaspora, " it is profitable to 
compare James to other epistles addressed to the diaspora .41 There was a tradition of 
official letters sent from Jerusalem to diaspora communities in Babylon (Jcr 29: 1-28; 
Ep Jer), to Egypt (2 Macc 1: 1-9), to Aristobulus and the Jews in Egypt (2 Macc 1: 10- 
37 Though Erich Gruen (Diaspora: Jews amidst Greeks and Romans [Cambridge, Mass.: I larvard 
University Press, 2002]) argues against this view, James M. Scott ("Exile and the Self-Understanding 
of Diaspora Jews, " in Exile: Old Testament, Jewish and Christian Conceptions [ed. J. M. Scott; 
JSJSup, 56; Leiden: Brill, 1997], 173-218) and others have convincingly shown how Jews in the first 
century conceived of their political situation as in the midst of the process of returning from "exile. " 
38 Bauckham, James, 212, n. 2. 
39 Ibid. 
40 Verseput, "Genre and Story, " 99-100. 
41 Niebuhr, "Diasporabriefe'; Verseput, "Genre and Story, " 99-102; Bauckham, James, 19-2 1. 
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2: 18), and from Baruch "to the nine and a half tribes which were across the river" (2 
Bar. 78-86; cf. 4 Bar. 6: 19-23). Furthermore, there are references to messengers going 
out from the temple authorities to Syria regarding the correct dates for the festivals 
(Rog. Ha§. 1.34; cf. Acts 15: 24-29; 28: 21) and ancient Jewish encyclicals, such as the 
Aramaic letters dispatched by members of the Gamaliel family. 42 The first three 
letters are directed to exiled communities and several specifically use the motivation 
of future hope of restoration to remain faithful in their diaspora context. As these 
diaspora letters James too is a work addressed from a leader in JerusaleM43 to those 
living outside Palestine with the intent of bringing exhortation and encouragement to 
persevere in the face of trial. M. Tsuji calls attention to the fact that such circular 
letters were written from a central religious authority to geographically removcd 
communities; usually with the intent of encouraging them not to assimilate to the 
world that suffounds them culturally. 44 
In light of the above discussion it is plausible to read James as a letter and 
specifically to understand the phrase "twelve tribes in the diaspora" as a reference to 
Jewish Christians living outside of Palestine . 
45 In this regard it may be read as a type 
46 
of paraenetic encyclical. Thus the address is broad enough that the text could likely 
have been intended for several audiences that shared the same religious convictions 
and cultural context. 
While there is strong evidence to show that this text could have been intended 
for distribution among "any and every Jewish Christian community, " this does not 
preclude that the author wrote to several audiences who understood themselves as a 
distinct religious and social entity. The primary evidence for this is the language of 
42 For the texts and translations of these letters, see Dennis Pardee, Handbook of Ancient Hebrew 
Letters (SBLSBS, 15; Chicago: Scholars Press, 1982) 186-96. 
43 This is assuming that the author is meant to be identified with James, the brother of Jesus (cf. 
chapter 5§2.1.3. ). 
44Tsuji, Glaube zwischen Vollkommenheit und Verweldichung, 18-36. Cf. Peter 11. Davids 
("Palestinian Traditions in the Epistle of James, " in B. Chilton and C. Evans, eds., James the Just and 
Christian Origins, NovTSup, 98 (Leiden: Brill, 1999), 41, for further implications of understanding 
James as a diaspora letter. 
45 For studies arguing for a literal reading of 1: 1 see Mayor, St. James, 29-30; Davids, James, 64; 
Franz Musser, Der Jakobusbrief (5th ed.; HKNT, 13; Freiburg: Herder, 1987), 61-2; Martin, James, 8- 
10; Moo, Letter ofJames, 234,49-50. For a literal reading specifically designating James as a "Letter 
to the Diaspora" see Bauckham, James, 19-21; Niebuhr, "Diasporabriefe"; Donald J. Verseput, 
"Wisdom, 4Q 185, and the Epistle of James, " JBL 117 (1998), 700-5; idem, "Genre and Story, " 99-104. 
46 Bauckham, James, 25-28, specifically argues for a wider distribution of the letter among "any and 
every Jewish Christian community in the Jewish Diaspora" thus labeling James an encyclical to the 
diaspora. Likewise, John Painter, Just James, 245, comments that the letter of James may be seen as a 
4'quasi-encyclical" letter "just as the so-called Jerusalem decree can be seen as a 'quasi-encyclical' 
letter from James (Acts 15: 23-29). " 
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the letter itself The author consistently refers to his audience as "brothers, " using the 
plural vocativeEEXýO[ 15 times. 47 Rather than the hierarchical relationship implied 
by the traditional Jewish exhortation "son" (13,1: 1, or uloý; Prov 1: 8,10; Sir 7: 3; or 
"child" [TEKVOV] in Sir 2: 1), "brothers" conveys a degree of solidarity and equality 48 
that denotes group cohesion. In two passages ("your meeting place" [aUviXyWyT'jv 
U[L )V], 
492: 2; "let him call for the elders of the church(TO16C TTPEOPuTEPOUC TýC 
EKKIT)OL'Uý], "5: 14) the author indicates that the group or groups are meeting together 
and that their times of gathering ought not to be the occasion for discrimination (cf. 
2: 2-6) but rather a time of ministry (cf. 5: 13-18). The "elders" 
(TrPEGPUTEPOL)of the 
group(s) are involved in these times of ministry (5: 14). Further, out of the 79 second 
person plural verbs, 34 are clearly imperative 
50 
giving the letter a distinct 
exhortational character. And finally, the concluding refrain signals the concern for the 
community's responsibility in the restoration of those who wander; here the 
addressees are called to actively participate in the maintenance of the community on 
the path of truth (5: 19-20). 
1.3. CONCLUSION 
The textual evidence demonstrates the plausibility of understanding James as 
an adaptation of a Jewish diaspora letter, namely, a letter circulated among Jewish 
Christians in the diaspora. Therefore, the text, and its consequent language, must be 
interpreted within the broad social and religious situation of Jewish Christians living 
in the diaspora-a world where the audience abides in a hostile situation where each 
member must decide whether they will choose "friendship with the world" or, along 
with Abraham, to be a "fiiend of God. " 
Jackson-McCabe suggests that "James' address to the 'twelve tribes in the 
diaspora'... connotes the view that God's promise to Israel is at present unfulfilled. "51 
. 47 A total of 4 times on its own (4: 11; 5: 7,9,10), 3 times as "my beloved brothers" (&&Xýol Vou 
&yarijTol; 1: 16,19; 2: 5), and 8 times as "my brothers" (&&IýO[ Vou; 1: 2; 2: 1,14; 3: 1,10,12; 5: 12,19). 
48 CE Johnson, Letter ofJames, 176; Edgar, Has God Not Chosen the Poor?, 10 1 -2; specifically on 
James' egalitarian use of address see Johnson, Brother ofJesus Friend of God, 2334. 
49 Note that auvaywyfiv here appears without the article (the established text follows the first hand of 
Codex Sinaiticus) thus "synagogue" may refer "to more than one. This is the preferred reading and it 
coheres better with the sentiment of James as an encyclical" (Wachob, Voice ofjesus, 7 1). 
50 We understand (GTE in 1: 19 as imperatival while 6P&TE in 2: 24 should be read as a present active 
indicative. 
51 Jackson-McCabe, "A Letter to the Twelve Tribes, " 515. 
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Evoking both the history and ideology of Israel and Torah, the labels "twelve tribes" 
and "diaspora" confirm the social, cultural, and theological difficulty in which the 
audience existed. This context, informed significantly by an interpretation of the 
narrative of Israel's scripture as history, can be inferred not only from the epistolary 
prescript but also from the several allusions to individuals and events in this 
narrative. 52 The most important insight is that we must understand James as 
addressing several audiences existing in a similar social and religious setting of the 
Jewish diaspora. In this context, the long term effects of covenant disobedience 
traditionally resulted in diaspora-thus signaling that all is not well for the people of 
God. The difficult social and religious context which was the Jewish diaspora called 
forth the need for encouragement of social and religious solidarity (perhaps described 
in terms of purity). This diaspora context aligns with Douglas' notion of the 
"undefined context" where internal and external boundary lines arc either ill-dcfincd 
or precariously weak. 
2. JAMES'COHERENT STRATEGY OF ARGUMENTATION 
Working from the conclusion that James is a letter, we must consider a second in-text 
feature of the composition. This section argues that as wisdom pamenesis, the 
composition communicates its main concerns through a series of contrasts. 
2.1. PARAENESIS AND GENRE IN JAMES 
Within the history of research, Dibelius' conclusions have dominated 
discussion of the genre of James. In his influential commentary on James he 
concluded that the text was made up of sayings material. He categorized this material 
within two broad divisions. The first division he contends consists of short aphorisms 
(e. g., 1: 2,4,5,17,22,23; 2: 5; 3: 12; 4: 4,11-12; 5: 2,10,19), while the second consists 
of longer discourses (e. g., "treatises" 2: 1-13,2: 14-26, and 3: 1-12; "series ofsayings" 
1: 2-18,1: 19-27, and 5: 7-10). From these literary observations Dibelius concluded 
52 In other words Abraham's sacrifice of Isaac (2: 21, referencing Gen 22) and faith in God (2: 22, 
referencing Gen 15); Rahab and the Israelite spies (2: 25); Elijah and the drought (5: 17); creation of 
humanity in God's image (3: 9); the "suffering and patience" of the prophets (5: 10); and the 
'endurance" of Job (5: 11). While these individuals and events are derived from the broad narrative 
details of Genesis through Kings, many individual features of their interpretation have been influenced 
by other Jewish traditions (cf. Peter H. Davids, "Tradition and Citation in the Epistle of James, " in 
Scripture, Tradition, and Interpretation [ed. W. Ward Gasque and William S. LaSor; Grand Rapids: 
Eerdmans, 1978], 113-26). 
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"the entire document lacks continuity in thought. There is not only a lack of continuity 
in thought between individual sayings and other smaller units, but also between larger 
,, 53 treatises. And in addition to James' lack of coherent thought, Dibclius was unable 
to discern adequate epistolary characteristics 54 and thus classified the text as 
belonging to the tradition of paraenetic literature. It has been Dibelius' understanding 
of the genre of paraenesis and how it functioned that has led to the modem conclusion 
that James lacks any real unifying structure or coherence. Dibelius argued that by its 
55 
very nature paraenesis was a literary genre that lacked any situational context. Ile 
viewed paraenesis, and thus James, as a line of sayings like pearls strung together by 
the ribbon of catchword associations; commenting that in James we have "a stringing 
together of admonitions of general ethical content. '06 He insisted that the most 
characteristic features of paraenesis evinced in James are pervasive eclecticism, lack 
of continuity (e. g., no discernable progression of thought 57) , external connection of 
unrelated sayings through catchword association, the repetition of identical themes in 
different places throughout the text, and finally, the lack of a single situation in which 
all the admonitions logically fit. 58 With this understanding of paraenesis, Dibclius 
concludes that one cannot unite the various isolated texts that are assembled in James 
53 Dibelius, James, 2 (emphasis original). Dibelius continues to point out: "That is not to say that the 
letter has no coherence of any sort. Rather it simply emphasizes the basic difference between this text 
and the coherent discussions which make up most of the Pauline letters" (2). Further, Dibelius draws a 
parallel between the "extended paraenesis" found in the Mandate section of the Shepherd of Ilermas 
and the treatises of James. The extended sections of James instead of demonstrating a limited 
coherence of thought demonstrated in a sustained diatribal style, Dibelius insists "they contain nothing 
other than expansions of paraenetic sayings, either generalizations or specializations. " Furthermore, 
"The inclusion of an isolated saying (2: 13) between the first and second diatribe is further indication 
that the treatises themselves are not unrelated in character to the surrounding sayings and groups of 
sayings... " (3). And from these observations designates James as paraenesis. 
54 Ibid. He concluded that the only element of epistolary structure in James was the prescript in 1: 1. 
55 Luke T. Johnson comments that the implication of labeling James as paraenesis means "... for 
Dibelius, that James was a relatively structureless compendium of wisdom traditions with no specific 
reference to time or place. Topics are taken up as much because they are the expected topics for the 
genre as because they address specific social situations" ("The Social World of James: Literary 
Analysis and Historical Reconstruction, " in The Social World of the First Christians: Essays in 11onor 
of WkWne A. Meeks, eds. L. M. White and 0. Larry [Yarbrough; Minneapolis: Fortress, 1995], 178-97, 
quote from 193). 
56 Dibelius, James, 3. 
57 Ibid., 5 (emphasis original). It should be noted that Dibelius explicitly links this characteristic of 
lacking continuity directly to paraenesis: "A second, often noted characteristic of Jas is the lack of 
continuity. This, too, is explained by the literary character of paraenesis. Often enough a continuity of 
thought cannot be demonstrated in the above-mentioned paraenetic literature of varied origins... " 
Dibelius supplies several examples of paraenetic literature which have no discernable continuity and to 
which James stands in literary tradition. 
58 Ibid., 5-6,11. 
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"for the purpose of constructing a theology. " Dibelius emphatically states that James 
,,, 59 "has not 'theology . 
Yet not only has this view of James come under closer scrutiny, but this 
characterization of paraenesis also has been challenged. Recently scholars have 
assessed paraenesis in a more positive light where its communicative intent and 
elements of social setting receive significant attention . 
60 T. Penner notes that there has 
been a general "shift away from defining paraenesis in terms of the negative 
aspects-lacks coherence, has no thematic or situational context-toward assessing 
the positive nature of the genre. It has specific rhetorical aims and has, however 
vague, elements of social situation that comes to expression in the aim of promoting 
the strengthening or adopting of a particular set of values. q16 I Significantly in the work 
of L. Perdue, paraenesis has been identified for its function of socialization, 
legitimization and conversion. 62 Ultimately, in Perdue's analysis, the paraencsis of 
James emphasizes the establishment of order, especially as it pertains to a subversive 
value system as articulated in the midst of a dominant culture. 63 This is an important 
argument against Dibelius'Kontextverbot approach to the paraenesis of James. Rather 
59 Ibid., 21 (emphasis original). 
60 See Leo G. Perdue, "Paraeriesis and the Epistle of James, " 241-56. Perdue suggests that paraenesis 
contains traditional and unoriginal material which is general in application, addressed to readers who 
have heard the material before. And that is rhetorical communication with a view to strengthen social 
identity. Further, see an attempt to define paraenesis more clearly by Leo Perdue, "Tile Social 
Character of Paraenesis and Paraenetic Literature, " Semeia 50 (1990): 5-39. Here Perdue discuses 
James under the paraenesis division of wisdom literature because it lacks a sustained deliberative 
argument, and is characterized more by the presence of precepts and maxims, however, he does give 
attention to the greater functionality of paraenesis namely in socialization, legitimization and 
conversion. In Stowers' (Letter Mriting, 94-95) discussion of paraenetic letters he comments: "The 
paraenetic letter is not, as some have thought, a miscellaneous listing of commands ... it involves both 
exhortation to something and dissuasion from something. " Ile continues observing that these letters 
often employ examples to illustrate a positive model of behavior, they are usually offered within the 
context of friendship (e. g., that of parent to child, friend to friend), and that paraenesis did not teach 
anning essentially new to its recipients (94-5). 
1 Penner, "The Epistle of James in Current Research, " 270. 
62 Perdue, "Paraenesis and the Epistle of James, " 251-6. 
63 In a recent article, Donald Verseput C'Genre and Story, " 97-8) argues that Dibelius' disallowance 
of coherence of James has been dealt a severe blow by Perdue, "who, while approving Dibelius's 
generic label, nonetheless correctly observed that the principle of the general applicability of paraenesis 
pertained solely to the character of the individual precepts, not the entire text. It would be rather odd, 
Perdue wryly remarked, to suggest that an author compiling a paraenetic text would not deliberately 
choose from the wide assortment of traditional moral teaching that material which most pointedly 
addressed the real issues in the life of the intended audience Thus the criterion of selection itself both 
directs one to view greater coherence and structure in paraenetic material and suggests a specific 
situation. A similar argument has been made on the grounds of rhetorical analysis of James. Lauri 
Thur6n ("Risky Rhetoric in James? " 263) states, "My discontent with Dibelius' solution has two main 
grounds. First, the studies of the 
; 
araenesis have yielded a more accurate view of the genre. A 
paraenetical text can be aimed at an audience known to the author and especially an 'actual' paraenesis 
has a specific purpose [sic]. " This view is also generally supported by Johnson (Luke T. Johnson, "The 
Social World of James, " 193-4). 
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than focusing on what paraenesis consists of or how it reveals early Christian ethical 
concerns in general, Perdue is interested here in learning more about the function of 
the paraenetic text itself. Thus, with this shift in understanding how paraenesis 
functions, we now can approach the text of James in terms of what the author wanted 
to accomplish in the text and that the function of the text itself may indeed provide the 
unifying element (or coherence) to the text as a whole. 64 
But what might this discussion have to do with James' coherent strategy of 
argumentation? Many scholars have attempted to organize James by outlining a 
definite structure to the letter. These attempts have varied in their succesS. 63 
Discussing the different strategies employed to discern the structure in James (and 
even the similar strategies resulting in different results), Bauckham comments, "Aficr 
so much discussion, there seems to be not even the beginnings of a consensus. One 
suspects that something must, be wrong with the goal that is being attempted. 9,66 
Rejecting Dibelius' conclusions regarding the random nature of paracnetic literature 
in general and of James in particular, Bauckham asserts, "It seems not to have been 
sufficiently recognized that carefully composed structure and coherence of thought 
are in principle distinCt.,,, 67 He concludes that a mistaken assumption made on the part 
of several scholars is to identify a rigorous and intentional structure corresponding to 
the overall continuity of thought running through the letter. Bauckham concludes: 
"The attempts to retrieve James from the incoherence to which Dibelius assigned it 
looks too much like attempts to approximate James as far as possible to a Pauline 
letter. ý, 68 Beginning with the two key positions, 1) that Dibelius was wrong about his 
assertion that James lacked coherence of thought but correct that the text does not 
contain the kind of coherence provided by a sequential argument and 2) guided by the 
commitment to discover the kind of literary structure which aids the reader in reading 
and comprehending, Bauckham opts for a structure implicit within the discrete 
sections of the text itself. 
Seldom, however, have scholars been content with the observation that James' 
only structure is that implied by its discrete and at times very short sections. 
Furthermore, that material has been selected, shaped, and fitted together in a 
64 See the helpful analysis by Penner, "The Epistle of James in Current Research, " 27 1. 
6s See the recent survey by Mark E. Taylor, "Recent Scholarship on the Structure of James, " 90-120. 
66 Bauckham, James, 61. 
67 Ibid., 62. 
68 Ibid. 
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particular order leads one to believe that the author of the composition had an overall 
persuasive goal in mind. This last point is demonstrated by considering how the 
prologue was designed to function as an introductory statement setting the 
overarching framework for the entire composition in a paraenetic document generally, 
and in the letter of James specifically. Thus the perspective adopted here will attempt 
to discern how the discrete sections of James' wisdom paraenesis are structured and 
linked to forward his central argumentative aims. We will return to the issue of how 
the prologue functions in a paraenetic document below, but first we must consider 
further how James' argumentative logic unfolds through key thematic contrasts. 
2.2. CONTRASTS IN JAMES'ARGUMENTATIVE STRUCTURE 
Johnson has noted the underlying principle of James' structure and argument: 
the "important organizing (and selecting) principle in James is a central set of 
convictions concerning the absolute incompatibility of two construals of reality and 
two modes of behavior following from such diverse understandings. This 'deep 
structure' of polar opposition ... undergirds the inclusion and shaping of James' 
material. 9969 Thus Johnson argues, "Even a cursory survey of this composition shows 
that James characteristically establishes polar contrasts. " He posits that the contrast 
between "friendship with God" and "friendship with the world" in 4: 4 not only offers 
the best "thematic center for [James] ethical and religious dualiSMv970 but also 
concludes that this passage "encapsulates the organizing logic of James' 
symboliSM. "71 While we are in full agreement with Johnson's basic observation 
regarding James' use of polar oppositions, his abbreviated attempt at organizing them 
is inadequate. He lays out some of the contrasts at the social level and then highlights 
72 
moral, philosophical, and religious contrasts, but fails to define each level. Not only 
does Johnson fail to offer a definition of each level and why these areas are 
considered important, but he also does not put forward an overall relationship 
between the different levels of contrasts. 
Johnson is not the only one to observe the importance of contrasts in James. K. 
Tollefson, arguing that James is a form of dialectical discourse, suggests that the 
69 Johnson, Letter ofJames, 14. See also, Cargal, Restoring the Diaspora, who moves in the same 
direction and observes most of the important oppositions (e. g., 229-32). 
70 Ibid., 84. 
71 Ibid., cf 175. 
72 Ibid., 84-5. 
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"rigorous use of binary opposition in James seems to be more than a coincidence, 
since it permeates the epistle. "73 Tollefson describes dialectical discourse as an 
"oral/written form of communication that uses binary opposition to instruct or 
persuade the reader/listener in some new element of truth that would otherwise be 
difficult to obtain. " This form of communication specifically sorts elements at each 
end of a continuum (what are described as binary oppositions) creating clear and 
simple reference points within the argument. Further, in "reducing the flow of the 
texts to polar opposites, dialectical discourse not only clarifies the issues; it also 
serves as an aid to memory. '974 
With the analytic construct of dialectical discourse Tollefson is able to clarify 
and criticize other attempts to organize the oppositions in James. A helpful example is 
his critique of T. Cargal's analysis of the oppositions in James. Where Cargal offers a 
reading of the contrasts in James within a structured and organized framework, 
Tollefson correctly points out his failure to set these oppositions within any 
relationship or sequence. 75 It is not enough to observe that James has ordered his 
composition around different contrasts, these oppositions must be aligned or viewed 
in such a way that one might understand to what purpose they were used. Tollcfson 
understands James' oppositions within a dialectic process, viz., a 
thesis/antithesis/synthesis sequence. Specifically within this dialectical discourse two 
clear and simplified options are presented so that the audience is challenged with a 
choice between them. Tollefson argues that each new synthesis "becomes an 
opportunity to make the correct choice for growth in righteousness, while each 
,, 76 sequential wrong choice contributes to growth in unrighteousness. Yet in the 
studies of Tollefson and Johnson their suggested contrasts widely diverge from one 
another and often there is no careful designation of which contrasts are explicit within 
the text and those that are not. It is common to see both scholars supply one side of a 
contrast or polarity without justification. 77 
73 Tollefson, "The Epistle of James as Dialectical Discourse, " 62. 
74 Ibid., 63. 
75 Ibid., 62. 
76 Ibid., 64. 
77 Ibid., 66. Tollefson's analysis begins with 1: 1 where he finds the oppositions a) eternal 
creator/mortal creatures, b) Christ as Lord/James as servant, and c) twelve tribes united by 
faith/scattered by opposition. Where contrasts a) and b) may well be antithetical elements within a 
Jewish worldview it does not seem that James wishes to exploit them for his rhetorical purposes. Tliat 
is they do not figure into the composition as a means to bring the audience to a decision. With the third 
contrast Tollefson seems to lack the historical background understanding of the phrase which we have 
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J. H. Elliott has offered another framework for understanding the contrasts in 
James. Following W. Wuellner's rhetorical structuring of James, which includes 
significant emphasis upon the contrasts '78 Elliott identifies the polarity between 
wholeness and incompleteness as the organizing logic behind James' oppositions. Ile 
argues that the contrast between wholeness and incompleteness introduced in 1: 2-4 is 
replicated throughout the rest of the text 79 and is finally rendered in the traditional 
terms of purity and pollution. He observes what is "noteworthy from a rhetorical point 
of view is how the structural medium of the letter, an extended series of contrasts, 
dramatically underscores the perceived situation of tension and conflict within and 
beyond the community. This pattern of contrasts likewise serves as the rhetorical 
mechanism for combining a description and diagnosis of the negative situation with 
positive teaching concerning its reversal. "80 
Furthermore, Elliott is keen to point to how the contrasts are functioning 
within the composition. He considers the negative aspect of each contrast as tile 
"diagnosis" of a deficient condition while the positive aspect of each contrast stands 
as the author's "remedy" for that negative condition. The central issue of 
"incompleteness/completeness in its personal, social, and cosmological manifestations 
or dimensions" is the organizing principle behind the contrasts. 81 Elliott's analysis 
helpfully clarifies the contours of the contrasts in identifying the negative aspect of 
each opposition as a "diagnosis" and the positive aspect as the author's "remedy. " His 
medical analogy offers a convincing answer to why the author employed such a 
rhetorical strategy. There is a clear line drawn between correct and incorrect attitudes, 
behavior, relationship, and so on. Also, Elliott's notion of how the contrasts draw 
attention to internal tension and external conflict establish a link between the 
composition's argumentative strategy and the particular situation of James' audience. 
However, Elliott's shortcoming is that by outlining the contrasts within the spheres of 
personal, social, and cosmic dimensions both the flow of contrasts within the actual 
sequence of the text and the priority of some contrasts over others is obscured. 
Furthermore, though helpfully indicating the connection between issues of wholeness 
attempted to consider above. They are not "scattered" because of lack of uniting faith but traditionally 
because of God's punishment. 
78 Wilhelm Wuellner, "Der Jakobusbrief im Licht der Rhetorik und Textpragmatik, " LB 43 (1978): 5- 
66. 
79 Elliott, "Holiness-Wholeness, " 72. 
go Ibid., 75. 
81 Ibid. 
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(perfection) and purity/pollution, Elliott mistakenly conflates the two concepts by 
insisting that purity/pollution language replicates the wholeness/divided distinction. 
This understanding of the relationship between perfection and purity will be shown 
inadequate in chapter four (§ 2.1). 82 
2.3. OVERARCHING CONTRASTS IN THE MAIN BODY (EXPOSITION) 
The composition is arranged around a series of contrasts, but as discussed 
above, there has not been a satisfactory account of either the particular contrasts or of 
their arrangement. In the analysis below we will outline the explicit oppositions, 
giving attention to their sequence and relationship in the text. 
2.3. L James 2: 1-13 ("Partiality" [Trpoa6)1ToXTp*[at; ] vs. Keeping the love 
command) 83 Often James 2: 1-13 is treated as a textual unit. 84 The first verse provides 
the thesis statement of the passage: "My brethren, do not hold your faith in our 
glorious Lord Jesus Christ with an attitude ofpersonal favoritism" (NAS). Several 
subordinate contrasts work to support this primary thesis. First, the evil of partiality is 
illustrated by the incongruous treatment of the rich, who are preferred, and the poor 
(2: 2-4). The contrast here between the status of the rich and the poor-along with what 
is really at stake, viz., the different ways the community treats them-works to support 
the major contrast between showing partiality and love of neighbor. Second, from this 
illustration James poses several rhetorical questions supporting this basic contrast. 
God's choice of the poor by the world's standard, who by faith arc heirs (2: 5), is 
directly opposed to the community's rejection of the poor: "But you dishonor the 
92 Other attempts to understand the contrasts in James along the lines of the good and evil yaserim 
(good and evil inclination) while helpful in connecting James with its Jewish background, fall short 
because this approach fails to integrate the single contrast (between different kinds of inclinations) with 
the entire composition (cf. Davids, James, 35-8,834; Joel Marcus, "The Evil Inclination in the Epistle 
of James, " CBQ 44 [1982]: 606-21; Cheung, Genre, Composition and1lermeneutics, 206-2 1). 
93 See Wuellner, "Rhetorik und Textpragmatik, " for a similar argument for the negative and positive 
contrasts in this section. Also, note Elliott's ("Iloliness-Wholeness, " 72-3,75-7) outline of thematic 
contrasts throughout the letter. 
84 Almost all contemporary scholars at least acknowledge that the first three textual units of the 
exposition contain a progression of thought (2: 1-13; 2: 14-26; and 3: 1-12). These three divisions have 
been identified as such by several commentators: Dibelius, James, 1-2; Reicke, James, Peter and Jude, 
8; MuBner, Jakobusbrief, 114,127-8, and 157-8; J. Cantinat, Las Epitres de Saint Jacques et de Saint 
Jude (Paris: Gabalda, 1973), 119,13 8-9, and 161-2; Johnson, Letter ofJames, 217 (taking 2: 1-26 as an 
entire unit), 253; Martin, James, civ; Bauckham, James, 63-8; Moo, The Letter ofJames, 98,118, and, 
146. Ropes (St James, 4-5,185) slightly diverges from these three major divisions in dividing chapter 2 
as 2: 1-7,8-13, and 14-26, and is followed, for different reasons, by Cheung (Genre, Composition and 
Hermeneutics, 724,82); similarly Uws (James, 93,110- 1, and 118-9) divides chapter 2 as 2: 1-9,10- 
13, and 14-26. 
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poor" (2: 6). Third, James offers the contrast in sharp relief, forcing a choice between 
"on the one hand" (Eit IIEVTOL) fulfilling the royal law (which is to love the neighbor) 
and thus to "do well" (2: 8), or "on the other hand" (EL 8E) show partiality which is 
working sin and ends in being "convicted under the law as a transgressor" (2: 9). 
Finally, the differing choices with regard to "keeping" and "stumbling" over the law 
are again stated in 2: 10-11 and the section is rounded off with an aphorism contrasting 
judgment (partiality) with mercy (love of neighbor) in 2: 13. 
2.3.2. James 2: 14-26 (Faith with works vs. faith without works) A rhetorical 
question with the vocative address clearly marks the beginning of this section: "What 
is the use, my brethren, if someone says he has faith but does not have works? " 
(2: 14). The underlying assumption of this opening question is at once supported by a 
negative example which shows that "faith by itself, if it has no works, is dead" (2: 17) 
and a diatribal argument ending with the assertion that "faith without works is 
useless" (2: 20). In contrast to this image of "faith" (which is really not faith at all) 
stand the positive examples of father Abraham (2: 21,23) and Rahab (2: 25) that 
demonstrate that faith is completed by works (2: 22) and the argument that a person 
"is justified by works and not by faith alone" (2: 24). This series of contrasting 
examples and assertions regarding faith is, like the previous section, rounded off by a 
concluding aphorism which implicitly contrasts "alive" (with works) and "dead" 
(without works) faith: "Forjust as the body without the spirit is dead, so faith without 
works is also dead" (2: 26). 
2.3.3. James 3: 1-12 (Not stumbling vs. stumbling in one's use of the tongue) 
In this passage the one who "does not stumble in what he says" (3: 2) is opposed to the 
one who stumbles in the use of the tongue (3: 6). 3: 3-5 illustrates this point with the 
contrast between small things exercising control over large things (e. g., bits in a 
horse's mouth, ship's rudder, and a spark igniting a large forest). T11e conclusion to 
these illustrations is that the tongue, as a small part of the body, exercises 
disproportionate power and is able to defile "the whole body" (3: 6). The repetition of 
the phrase "the whole body" in 3: 2 and 3: 6 allows for an implicit contrast between 
correct and incorrect use of the tongue. This gives way to the supporting contrast 
between tamed animals and the untamed tongue (3: 7-8), then to the antithesis of the 
blessing (correct) and cursing (incorrect) tongue (3: 9-10). Finally the contrast 
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between the correct and incorrect use of the tongue is illustrated by the geological and 
botanical antithesis of 3: 11-12. 
2.3.4. James 3: 13-18 ([pure] Wisdom from above vs. earthly, soulish, demonic 
[polluted] wisdom) The opposition here sets "wisdom from above" over against 
"earthly, soulish, demonic wisdom. " The consequent attitudes and actions derived 
from these two opposing kinds of wisdom further illustrate the social results of this 
contrast. Those who are "wise and understanding" demonstrate such by their "good 
life"; yet, "earthly" wisdom is revealed by "bitter envy and selfish ambition" (3: 13- 
14). This passage underlines the incongruity between the produce of the different 
kinds of wisdom. Thus "every vile practice" is set in opposition to the list of virtues in 
3: 17, both of which flow from two opposing types of wisdom. 
2.3.5. James 4: 1-10 (Humble drawing near to God vs. proud friendship with 
the world) In this passage the basic contrast is drawn between humble drawing near to 
God versus proud friendship with the world; this distinction is significantly related to 
the two kinds of wisdom in the previous section. The text progresses along the lines of 
indictment (1-6) and command to return to humble loyalty (7-10). This contrast is 
forcefully articulated in verse 4: "Do you not know that ffiendship with the world is 
eninity with God? Therefore whoever wishes to be a friend of the world makes 
himself an enemy of God. " A ffiend of the world is the underlying cause of 
community strife brought about by inappropriate desire (1-3), thus his allegiance to 
the world makes him an enemy to God. This basic dualism is reinforced by a 
quotation from Israel's wisdom tradition: "God opposes the proud, but gives grace to 
the humble" (4: 6, cf. Prov 3: 34 LXX). The rest of the passage uses a series of 
imperatives to urge repentance from such alignment with the world. 
2.3.6. James 4: 11-12 (Do not slander vs. slandering a brother) Here the major 
thrust is the admonition against slanderous speech against a community member. 
Implicitly there are two behaviors opposed to one anther, viz., one who slanders his 
brother and one who does not because he knows that to do so is to judge the law itself. 
The admonition, and the related contrast, is supported by means of the further 
opposition between doing and judging the law. 
2.3.7. James 4: 13-17 ("Doing" in submission vs. prideful boasting) PridefW 
ambition is incongruous with the humble submission of one who says, "If the Lord 
wills. " Such assuming self-confidence is condemned; "you boast in your arrogance; 
all such boasting is evil. " As in other sections, the aphorism regarding the one 
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"knowing to do good and not doing it" (4: 17) summarizes the contrast between 
arrogant boasting and humble submission. 
2.3.8. James 5: 1-11 (Wicked rich vs. patient brothers) Though 5: 1-6 and 5: 7- 
11 may be independent units, here it is instructive to note how the two sections 
together convey the contrast between the wicked rich and the patient brothers. With 
prophetic overtones the author announces coming judgment on the rich (1 -3) and 
accuses them of wrong priorities (4-6) . 
85 The oppressive actions of the rich are 
denounced in Deuteronomic style calling attention to the wickedness of withholding 
one's wages (cf. Lev 19: 14; Deut 24: 14-15; Mal 3: 5). In contrast (signaled in part by 
the ou--rplus second plural imperative) the "brethren" (aW f ci) are encouraged to be 
patient (7-8,10) and strengthen their hearts (8) in light of the coming of the Lord. 
These textual clues suggest that readers juxtapose these passages. 
2.3.9. James 5: 12 (Oath making vs. truthful speech) The use of "above all, " 
pro. pa, 6wý may indicate that the following verses constitute the final greeting of the 
letter. 86 Here the author commands "do not swear" but "let your 'Yes' be yes and 
your 'No' be no" (NRSV). This short aphorism, echoing Jesus' teaching, 87draws the 
implicit contrast between invoking God's name as guarantee of one's truthfulness 
over against simple, truthful speech. 
2.3.10. James5: 13-18 (Effective vs. ineffective prayer) This section is marked 
by rhetorical questions in 5: 13-14: "Are any among you suffering? " (Kakopaqd/tIj 
Eynhh), "Are any cheerful? " (eNcpd /tij), "Are any among you sick? " (avqffýd /tIj 
atnhh). After each question the author supplies a call to action: "pray" 
(proseice, %V4, "sing praise" (yal I qtN), and "call the elders ... and pray" 
(pr oskal Esa, aqw t ouj pr esW e, nj ... kal. prosam, %Man). These imperatives 
suggest that the section is concerned with the proper context (13-14a), procedure 
(14b), effectiveness of "the prayer of faith" (15-16). This climax (15-16) suggests the 
implicit contrast between asking God for wisdom "in faith" (Evq)i, dd) without 
"doubt" (or "second-guessing"; nWancl akri normq) in 1: 6 and "asking wickedly" in 
4: 3. 
83 The call for the rich to "weep" (kl aisat e) and "wail" (OW "2xt resemble such prophetic 
passages in Isaiah (13: 6; 14: 3 1; 23: 1,6,14; 32: 9-14) and Jeremiah (49: 3). 
86 Francis ("Form and Function, " 125), Davids (James, 189), Laws (James, 220), and Martin (James, 
203) all understand 5: 12 as looking forward signaling the end of the letter, where Ropes (St. James, 
300), Reicke (James, Peter and Jude, 56), Adamson (James, 194), and Penner (James and 
Eschatology, 157) all understand the verse to refer back. 
87 Cf Matt 5: 34-37. 
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2.3.11. James 5: 19-20 (Bringing back the sinner from death vs. straying from 
the truth) After a series of exhortations that do not contain any explicit oppositions the 
last paragraph of the text offers a key contrast. The context is an exhortation to bring 
back any person who might "wandee'(pl anhcol from the "truth" (t Wj avhqd, ý), with 
the further promise that whoever "brings back" (d Evimt r qWj )a sinner from the 
"error of his way" (0 a, dnj ddLO will save his soul "from deatW'(EYkpna, t)q). In the 
textual tradition of 5: 19, some MSS read aPO. TýC 680f) avhqd, j orrý; 68ou/t Wj 
avhqd 'j. 
88 This indicates some early readers understood "the truth" as a "'way" one 
follows. Jackson-McCabe asserts in this regard, "[e]ven if the work of later editors, 
however, these readings only make explicit what is clearly implicit in any case: the 
author envisions two opposing "ways" which humans can travel, one characterized by 
'truth' (alihqd a) and the other by 'deception' (pl a, hy, 89 In this passage there is an 
incomplete contrast between "the truth, " conceived as a "way" of life, and a "way" of 
error that ultimately ends in death. And the thrust of the passage is that "the sinner" is 
"saved" from this "deatlf'by the one doing the "bringing back. " The terrns of 
"wandering, " "bring back, " and "error of his way" indicate the concern not for 
conversion but, because of the imperative verbal form in 5: 20 ("you should know" 
[gi mskeW% the aphorism conveys an admonition to the community to rcclaim the 
wayward. 90 
From these observations it is clear that the contrasts arc not only pervasive and 
central to the argumentation of the letter, but also that several units of text can be 
organized under the rubric of a controlling contrast. In summary fashion the following 
units may be filed under the corresponding contrast: 2: 1-13, partiality vs. keeping the 
love command; 2: 14-26, faith with and without works; 3: 1-12, one who "does not 
stumble in what he says" is opposed to the one who stumbles in the use of the tonguc; 
3: 13-18, "wisdom from above" opposed to "earthly, soulish, demonic" wisdom; 4: 1- 
10, humble drawing near to God versus proud friendship with the world; 4: 11-12, one 
who slanders his brother, and one who does not because be knows that to do so is to 
judge the law itself; 4: 13-17, boastful selfish ambition set against the humble 
submission of one who says "If the Lord wills"; 5: 1 -11 judgment of the rich versus 
89 P 74 and a, 33,81,623,1846,2426 respectively. 
89 Matt Jackson-McCabe, * Logos and Law in the Letter of James: the Law of Nature, the Law of 
Moses, and the Law of Freedom (NovTSup 100; Leiden: Brill, 2001), 208 n. 68 (cf Klein, 'Ein 
volIkommenes Werk; '85). 
90 Dibelius, James, 257; Martin, James, 219. 
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encouragement for the brethren to endure; 5: 12, oath taking versus truthful speech; 
5: 13-18, examples of effective prayer versus ineffective prayer; and 5: 19-20, the 
"way" of truth and the "way" of error. 
2.4. CONTRASTS IN THE OPENING CHAPTER OF JAMES 
Another characteristic of the oppositions in James is that 1: 2-27 introduces 
many of the above overarching contrasts contained in the main body. Though the 
contrasts in 1: 2-27 do anticipate subsequent contrasts in the main body, there is 
neither a clear nor systematic connection between every contrast in 1: 2-27 and those 
that follow. Here the contrasts occurring in the prologue will be identified and then 
related to the contrasts of the main body. We will consider how the contrasts in 1: 2-27 
effectively introduce the organizational contrasts appearing in the exposition. 
2.4.1. James 1: 2-8 The opening aphorism contains a contrast between tile one 
who is "perfect" (4) and the one who is "double-minded" (8). Through endurance tile 
one in verse 4 is "perfect, mature lacking in nothing" as opposed to the one who is 
"double-minded, unstable in all his ways" (1: 8). Folded within this personal 
opposition between two different kinds of individuals are the supporting contrasts 
between "lacking in nothing7 (Evnikdri .Id P0, ru-d ) versus lacking "wisdom" 
(I Ei, pEtai sof i, j) in 1: 4-5; "it shall be given" versus "don't think you will receive 
anything" (1: 5,7); and asking "in faith"' (Em pi 5t d) versus "doubting" 
(d akr 1 no, mil )91 in 1: 6. These subordinate contrasts all help support the major 
opposition between "perfection" and "double-mindedness. " One who is "perfect" also 
"lacks nothing. " However the "double-minded" lacks wisdom and must ask of God. 
But his asking must be "in faith" not "doubting" because "tile doubter" should not 
expect to receive any thing from God. The one failing to ask in faith is second- 
guessing, that is, vacillating irresolutely between two choices. The result of double- 
91 Now the term d akr i rw is consistently translated "doubting" (twice in the middle in 1: 6, KJV, 
NIV, NASB, NRSV) and "make distinctions" (passive, 2: 4), but the normal sense of the word in the 
middle voice is "to get [a dispute] settled' (s. v. d akr i rw, LSJ). Cf. also s. v. BADG; "to be uncertain, 
be at odds uith oneselr" Moo (Letter ofJames, 60) comments: "James is probably thinking of a strong 
kind of doubting: a basic division within the believer that brings about wavering and inconsistency of 
attitude toward God" and not technically "doubting. " The verb is about making and maintaining 
distinctions and the middle suggests self-involvement so there is the idea of "decide for one's selV 
(Porter suggests "divided" or "at variance with oneself'; "Is dipsuchos [James 1,8; 4,8 a 'Christian' 
Word? ", Bib 71 [1990]: 479). Because the negative sense of the verb is apparent from this context it 
indicates that one's deciding for one's self is inappropriate, when one's mind should already have been 
made up. 
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mindedness is instability (a4ta, datcj). avkta, daki conveys the sense of "unsettled" 
or "unstable" implying that this individual is not following established order. 92 Here 
the perfect one who endures is opposed to the divided doubter. 
This basic contrast between perfection through endurance and dividedness via 
double-mindedness is further explored throughout the letter. One of the strongest links 
is between 1: 2-4 and 5: 7-1 1.93 Both passages highlight the theme of patient enduring 
of suffering, a theme linked by lexical ties between these sections. 94 Furthermore, the 
term "wisdom" only occurs at 1: 5 and 3: 13,15,17, and thus this lexical connection 
draws together 1: 5-8 and 3: 13-18.95 Finally, 1: 5-8 serves as the thematic introduction 
to 5: 13-18 which highlights the theme of effectiveness of prayer. Thus 1: 2-8 
introduces 3: 13-18; 5: 7-11; and 13-18. 
2.4.2. James 1: 9-11 James 1: 9-11 is a reversal statement where the "lowly 
brother" (6 add f oj dtapdno. D is set against "the rich" (dpl Wi0j) with regard to 
their status. The "lowly" is to boast in "his high position" (Eyrtwý*d aLNW) while 
the "rich" is to boast in "his humble state" (EYrt[Vtapd rwsj aLub4because 
ultimately "the rich" will "waste away in the midst of his way of life" (eirt ai /j 
por Ei , ýj aLNW rrar anqh, %t ai ). 
The status reversal between the "lowly brother" (d avd f o. j 6t apd nab and 
the "rich" (dchpl otAici) in 1: 9-11 finds extension in the discussion regarding the 
preferential treatment of the rich within the gathering in 2: 1-7 and in the judgment of 
the wealthy in 5: 1-6. There is a strong connection between the "lowly brother" of 1: 9 
and the "poor person in dirty clothes" of 2: 2, both of which are ironically the ones 
who are lifted up ("in his being raised up, " EvrtW40 autq, or "chosen" by God 
(2: 5). In 2: 2-7, the attitude of partiality is confronted with the underlying values of 
this "reversal of status" introduced in 1: 9_1 1.96 The remainder of the unit 2: 1-13 
92 Dibelius, James, 83. He renders the term "vacillating. " 
93 This connection has been observed by Adamson, James: Man and 11is Afission, 93-8; Martin, 
James, cii, 13; Johnson, Letter ofJames, 174-5; Bauckham, James, 61-73; Moo, Letter of James, 44 
(see also the excellent discussion of this connection in Penner, James and Eschatology, 147). 
94 The noun "endurance" (Lf pncnh) in 1: 3,415: 11; the verb "to endure" (Lf pipm) in 1: 12/5: 11 (cf. 
the virtual synonyms rrakroqinip, 5: 10 and rmkroq~, 5: 7 [2x], 8). In 1: 24, endurance is a stage in 
the process to wholeness or perfection, the climatic goal to which the author directs his readers in the 
oýening aphorism. 
5, 5 Cf. . Frankm6lle, "Das semantische Netz. " 96 Cf Elliott, "Holiness-Wholeness, " 72. Hubert Frankem6lle sees the lack of correct estimation 
between the poor and rich in 1: 9-11 corresponding with the discourse against partiality (2: 1-13) and the 
warning ofjudgment upon the rich (5: 1-6) ("Das semantische Netz, " 193), a connection I Idrtin (James 
and the Q Sayings, 30) follows. In Bauckham's discussion of literary forms he considers 1: 9- 1 Oa under 
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further extends this admonition into a discussion of the "royal law" with reference to 
Leviticus 19: 18b and the LXX of Deuteronomy 5: 17. Thus preferential treatment of 
the rich, who are to loose their status as such in light of 1: 9-11, is associated with 
transgressing the law of loving one's neighbor. 
Furthermore, this theme is expanded in the contrast between the judgment of 
the "riclf' and the patient waiting of the "brothers" in 5: 1 -11. In both of these sections 
of exposition, the key contrast in chapter one not only highlights the social context of 
the contrast, that is the status of the "lowly brother" (d avd f o. j 6t apd mD and the 
"rich, " but also sets the composition off with a challenge to the established norm, 
namely a critique of the dominant cultural value system. This key contrast is echoed 
again in the "organizing contrast" of 4: 1 -10 where God gives grace to the "lowly" 
(t apd r"d /D yet he resists the "proud" (Lf pr hf ard j ). The overarching value 
communicated in this unit is the contrast between humble drawing near to God versus 
proud friendship with the world. Where the current social value system considers the 
"rich" as valuable and important and the "poor" or "lowly" as expendable, the system 
of valuation consistently articulated throughout the text challenges this assumption. 
This reversal of status and social worth introduced in 1: 9-11 is cchoed in key points 
throughout the text-2: 1-13; 4: 1 -10; and 4: 13-5: 11. 
2.4.3. James 1: 12-18 Whereas the one who endures trial will be blessed and 
receive "the crown of life" (tanstefanon tWi ZwWb inverse 12, the one led away by 
his "own desire" (i vi$j e/jiO, 4) will suffer "death" (qa, Mt OR 1: 15). The 
concatenation of desire-sin-death stands in opposition to endurance-crown of life in 
verse 12. 
The implicit contrast between what leads to "life" and what leads to "death" 
(1: 12-18) is echoed in the distinction between bringing back the sinner from "death" 
versus straying from the truth in 5: 19-20. In 1: 17, God is the giver of good things and 
not the source of evil temptation. In keeping with his desire, God "gave us birth 
(avpk4isEn) by the word of truth (I oN avhqd, j)" which is in opposition to "one's 
own desire" (i U1,4 qA quni, 4) which gives birth to "sin" (aiTart i pn) and when fully- 
grown sin "gives birth to death" (avpkLý b qa, rmt on). 97 The ultimate end of "one's own 
the heading of "antithetical and paradoxical aphorisms, " which in form as well as content points to the 
ironic reversal of status between the poor and the rich in the community (James, 40). 
97 Johnson points out this correlation yet understands the analogy wrongly as sexual (cf. Letterof 
James, 197; cf. Cheung, Genre, Composition, and Hermeneutics, 86 n. 1). 
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desire" is "death, " yet God's desire or will is to give birth or life through the "word of 
truth. " This contrast illuminates the final verses of the composition where there is an 
implicit contrast between the sinner's "death" as the ultimate end of "straying from 
,, 98 the truth" and life as the ultimate end of "covering a multitude of sin. Though the 
notion of life is not explicit in 5: 20, read through the concerns of chapter one 
especially with reference to the contrast between "life" and "death" as ultimate ends 
in 1: 12-18, the underlying concern for life and death comes into focus. The 
provocative link made between these two passages is that the act of community 
restoration in view with 5: 19-20 is given greater context by reading through the lens 
of 1: 12-18. Tbough the stakes are already high, as indicated by the phrase "you shall 
save his soul from death" in 5: 20, the ultimate blessing with life (1: 12) and will of 
God to give life by the word of truth (1: 18) and the concatenation of "desire-sin- 
death" expand the significance of turning a "sinner from the error of his way. " The 
greater significance is that there are opposing systems of value or worldvicws at work 
underneath the two different ways. 
2.4.4. James 1: 19-21 One cannot accomplish God's righteousness by means of 
human anger because they are opposed to one another. God's righteousness is 
incongruent with human anger. This basic contrast is first supported by another 
contrast in James' exhortation to be quick to hear, yet slow to speak and slow to 
anger. The concepts aligned with the quick and slow image are connected to God's 
righteousness or man's anger: hearing/righteousness and speaking/anger. 
That human anger does not accomplish the righteousness of God (1: 20) is 
directly associated to the theme of correct use of the tongue in 1: 19. The theme of 
control of the tongue is expounded in 3: 1-12, where controlling and being stained by 
the tongue are set in sharp contrast. Adamson notes this parallel affirming that the 
first section of chapter three is the application of the principle "slow to speak" in 
1: 19.99 
In 4: 11-12, the concern for correct speech is apparent by the admonition: "Do 
not speak against one another, brethren. " In this section, the issue of wrong speech, 
specifically slander (d kat al al Wo, is further associated with becoming a judge over 
one's neighbor. And finally, the theme of improper speech is extended in 5: 12 to 
98 Robert B. Crotty, "The Literary Structure of the Letter of James, " ABR 40 (1992): 45-57; 
especially 46-8. See also, Frankm6lle, "Das semantische Netz, " 181; Jackson-McCabe, Logos and 
Law, 208-10. 
99 Adamson, James: The Man and His Message, 93-8. 
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include consistency of one's words. Thus the contrast of human anger expressed in a 
quick tongue in 1: 19-21 anticipates 3: 1-12; 4: 11-12; and 5: 12. 
2.4.5. James 1: 22-25 The contrast between doing and merely hearing is taken 
up in 1: 22-25. The section opens with the exhortation "be doers of the word (pol ht aj . 
I Og)d), and not hearers only (nin. rm, nn avkoatai), deceiving yourselves"; a notion 
which is inverted in chiastic fashion in the succeeding verse: "For if any one is a 
hearer of the word and not a doer. " In the following short narrative unpacking the 
contrast, the "doer" and "hearer" both "look" yet with the result that the "hearce, 
forgets what he has seen but the "doer" does not become a "forgetful hcarce' 
(avkoat hj ato hsnuto but rather an "effectual doer" (or "doer of works"; poi ht hj 
evgou) who is "blessed" (cf. 1: 12 the one enduring being approved is blessed, also 
connecting blessing and endurance is 5: 11). 
The contrast between doing and hearing set out in 1: 22-25 serves as another 
lens through which various sections of the exposition must be viewed. In 1: 22-25 
those "hearing alone" (rnimn avkoat ai ) are set in opposition to being an "effectual 
doer, " or "doer of works" (poi ht hJ q r_CM). This contrast sets up the key antithesis 
between "faith alone" (0,4eý rnmn) and faith with "works" (qrga) in 2: 14-26. Note 
the common expression "hearing alone" and "faith alone" and "doer of works" and 
the emphasis on works throughout 2: 14-26. The contrast between mere hearing and 
doing is again taken up in the contrast of 4: 11-12. Here the antithesis set between the 
injunction against slandering and being a slanderer of a brother is supported by the 
like contrast between being a "doer of the law" and a "judge of the law. " The implicit 
contrast in this section is between the one who merely hears the law, yet fails to 
demonstrate its impact by continuing to slander his brother thus becoming a "judge" 
of the law, and the one who is a "doer of the law" (poi ht hJ no, rcu). It is instructive to 
note that in the manuscript tradition of James 1: 22 others have read poi ht ai . normuloo 
for pci ht ai. I opu most likely in light of the phrase in 4: 11.101 
2.4.6. James 1: 26-27 The overarching contrast posed in the last two verses of 
1: 2-27 is that between true and false "religion" (Cr hsko, b. The individual who thinks 
he is religious, yet fails to control his tongue, is not religious at all. James says this 
individual suffers under self-deception and his religion is "worthless" (rm, U q). On 
100 C2,88,621,1067,1852. 
101 Cf Johnson, James, 206. See also the similar phrase in Rom 2: 13. 
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the other hand, religion that is "pure and undefiled before God the Father" takes up 
the care of orphans and widows as well as keeping oneself "unstained from the 
world. " Thus true religion includes social action and separation from the polluting 
influence of the world. This opposition articulates the major contrast of the 
composition, namely, the contrast between the right and wrong way to view reality 
(which includes one's actions, the wisdom animating those actions, and values). The 
following section will consider the importance of 1: 26-27 for the composition as a 
whole. 
2.5. CONCLUSION 
Despite older assessments of James as lacking coherence and logic, the present 
discussion has offered a brief account of James as wisdom paraenesis, and, more 
importantly, demonstrated that the composition's strategy in communication is based 
upon the interrelationships of polar oppositions leading readers to a point of decision. 
Specifically in this regard we have observed how several sections of the main body 
can be organized under a distinct, overarching contrast which summarizes the thrust 
of that particular section. Furthermore, though not systematically, James 1: 2-27 
introduces many of the thematic and overarching contrasts that are developed in the 
main body. ' 02 
The function of the contrasts is to compel readers to make a choice bctwcen 
two clearly opposed construals of reality or contrasting worldvicws. These contrasts 
highlight, in Johnson's words, the "absolute incompatibility of two construals of 
reality and two modes of behavior following from such diverse understandings. " 103 
Reading the exposition through the lens of key contrasts in James 1: 2-27 demonstrates 
some of the composition's main concerns. Where the current social value system 
considers the "rich" as valuable and important and the "poor" or "lowly" as 
expendable, the system of valuation articulated in 1: 9-11 challenges this assumption. 
This reversal of status and social worth is echoed in key points throughout the text 
(2: 1-13; 4: 1 -10; 5: 1 -10). The notion of human anger demonstrated in hasty speech 
(1: 19-2 1) anticipates the discussion of inappropriate use of the tongue (3: 1-12; 4: 11 - 
102 Others have observed some of the following overarching contrasts within these text units, (cf. 
Wuellner, "Rhetorik und Textpragmatik, " 37-57; Baasland, "Literarische Form, " 3664-5; Frankem6lle, 
"Das semantische Netz " 184-7; Elliott, "Holiness-Wholeness, " 72; Tollefson, "Dialectical Discourse. " 
103 Johnson, Letter oýJames, 14. See also, Cargal, Restoring the Diaspora, who moves in the same 
direction and observes most of the important oppositions (e. g., 229-32). 
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12; and 5: 12). As the contrast between pure and worthless religion in 1: 26-27 
anticipates, it is the contrast between "friendship with God" and "friendship with the 
world" (4: 4) that forms James' communicative strategy. Because the composition is 
addressed to groups living in the diaspora who face precarious external boundaries 
between themselves and their surrounding culture (and the consequent internal 
tensions such a context precipitates), the clear contrast between "friendship with the 
world" and "friendship with God" enunciates the boundary between James' audience 
and their surrounding culture. Thus James' strategy of argumentation leads readers in 
discriminating between the author's particular construal of the world and that of the 
reader's ambient culture. 
3. STRUCTURING PRINCIPLE OF JAMES 1: 2-27 
As we noted in chapter one, S. McKnight has argued against Elliott's use of 
James 1: 2-4 as determinative of the letter's ma or thematic thrust. Ile argues that i 
Elliott "gives too much weight heuristically to 1: 2-4 and its vocabulary. ", 04 Though 
not in agreement with all of Elliott's conclusions, here we wish to show that Elliott is 
justified in identifying the important role of 1: 2-4 in determining the theme of the 
letter because the text itself indicates that James 1: 2-27 should be read as an 
introduction to the rest of the composition. 
There are three major divisions of the text over which there is little 
controversy: prescript (1: 1); introductory prologue (1: 2-27)105; and exposition of 
themes (2: 1-5: 20). These sections have been evident to most commentators due to the 
particular formal characteristics of each major unit. The prescript consists of the 
customary designation of sender and addressee while the next two major divisions of 
the letter are also discernable via their fonnal differences. The prologue (1: 2-27) 
104 McKnight, "A Parting within the Way, " 117, n. 84. 
105 Bauckham, James, 69-73; Johnson, Letter ofJames, 37,174-6; Davids, James, 25; Ilartin, James 
and the Q Sayings , 26-34; Francis, "Form and Function, " 118-20; and Cheung, Genre and Composition, 61-7 identify the particularity of 1: 2-27, though more thematic outlines tend to fracture 
the first chapter. See Wall (Community of the Wise, 34-38) who places 1: 22-27 along with 2: 1-26 in an 
'essay on the wisdom of the 'quick to hear. "' Dibelius, Baasland, Tburdn, Edger, and Moo view 1: 2-18 
as the major unit of prologue. Wuellner, Elliott, Frankem6lle, Penner (James and Eschatology, 144-9), 
Hermon von Lips (Weisheitliche Traditionen im Neuen Testament [WMANT 64; Neukirchen-Vluyn: 
Newkirchener Verlag, 1990], 413), and Matthias Konradt (Christliche Existenz nach dem Jakobusbrief. - 
Eine Studie zu seiner soteriologischen und ethischen Konzeption [SUNT 22; G6ttingen: Vandenhoeck 
& Ruprecht, 1998], limit the unit to 1: 2-12. Other examples of this type of thematic division within 
1: 2-27 may be seen in Martin (James, ciii-civ) who follows a similar division in Francois Vouga, L' 
Epitre de Saint Jacques, CNT XIIIa, [Gen6va: Labor et Fides, 19841,20) and Ropes (Exegetical 
Commentary on the Epistle ofSt. James, 4-5). 
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consists largely of short aphorisms expanded or linked by catchword connection, 
while the second unit (2: 1-5: 20) consists of larger "essays, " each developing a more 
focused, self-contained, yet linked idea. 
3.1. THE PRESCRIPT 
'Me prescript, as stated above, stands alone as the single, unambiguous 
epistolary feature of the text. It is set apart from the rest of the text by its designation 
of a sender, audience, and greeting, none of which are mentioned again. The 
customary formulation of address ("sendee'to "recipient" followed by ad, fi h) is 
found in embedded letters in Acts (15: 23; 23: 26) 106 and is more consistent with 
Grcco-Roman epistolary custom than the elaborate openings of Pauline letters. 
Understood against the ýackground of Israel's bitter dispersion and enduring hope of 
eventual restoration, the address "To the twelve tribes in the diaspora" must be 
integrated into any interpretation of the letter's themes and structure. As such the 
letter has the likeness of a "diaspora letter" sent from a leading figure in Jerusalem to 
the faithful living outside the land. It speaks to various groups who identified 
themselves as believers in Jesus; a group that stands as a cultural and religious 
minority among the Hellenistic majority. The prescript has been purposefully 
connected to the prologue by means of catchword association; the term of greeting 
(Cai, rd n) in 1: 1 forms a catchword connection with "joy" (cara, o. Thus the prescript 
signals that the author intends for his text to be read within the epistolary framework 
of instructions to Christ-followers living as the cultural and religious minority-in 
diaspora. 
3.2. THE ExPOSITION OF THEMES: JAMES 2-5 
Ile next major unit of James consists of the exposition (2: 1-5: 20). Dibelius 
noted that James 2: 1-3: 12 forms the core of the writing that may be divided into 
three expositions or treatises marked by characteristics of Greek diatribe. In his view, 
these units of argument stand unrelated to one another. As for the remainder of the 
last major unit (3: 13-5: 6), Dibelius understood it to be "groups of saying, " small, 
'06 This formula appears in other Jewish letters written in Greek: I Esd 6: 7-8; 1 Macc 10: 18,25; 
13: 36; 14: 20; 2 Macc H; 11: 16,34; Let. Arist. 35,41; Josephus, Life, 217; 229; 365-66. 
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self-contained units, followed by a final section (5: 7-20) resembling 1: 2-27.107 Yet a 
major trajectory in James scholarship has thoroughly reassessed Dibelius' conclusions 
and has observed greater coherence in James 2: 1-5: 20. Almost all contemporary 
scholars acknowledge that 2: 1-13; 2: 14-26; and 3: 1-12 are discrete units embodying a 
progression of thought, 108 and to these main sections have been added several other 
configurations of material. 109 For our purposes, the work of Bauckham provides the 
most logical delineation of sub-units in the main body of James. Reacting to what he 
thinks is the imposition of rhetorical structure onto the text of James, Bauckbam 
argues for dividing the exposition (2: 1-5: 20) of James by means of clear textual 
markers. He suggests the following twelve sections: 1) 2: 1-13 (partiality and the law 
of love), 2) 2: 14-26 (faith and works), 3) 3: 1-12 (the tongue), 4) 3: 13-18 (true and 
false wisdom), 5) 4: 1 -10 (a call to the double-minded to repent), 6) 4: 11-12 (against 
judging one another), 7) 4: 13-17 (denunciation of merchants), 8) 5: 1-6 (denunciation 
of landowners), 9) 5: 7-11 (holding out till theparousia), 10) 5: 12 (speaking the whole 
truth), 11) 5: 13-18 (prayer), and 12) 5: 19-20 (reclaiming those who err). "0 The 
strength of these particular divisions rests upon the evidence of carefully crafted 
introductions and conclusions for each discrete unit. Several "opening markers" are 
used individually or in conjunction with one another. "' These opening markers 
consist of direct addresses in the vocative case ("my brothers" [aVCl f Ci, Mul, 2: 1,14; 
3: 1; 5: 12,19; or "brothers" [avd f Ci 1,4: 11; 5: 7), rhetorical questions (2: 2-4,14-16; 
3: 13; 4: 1; 5: 13-14), the phrase "anyone among you" (in combination with either a 
rhetorical question, 3: 13; 5: 13,14; or a with an address, 5: 19), "come now" (age ruh 
0i' . 4: 13; 5: 1), and the phrase "above all" (pr o. paýdvm ckn- 5: 12). Tbus, Bauckham 
effectively demonstrates how each of the twelve sections contains a clear textual 
107 Dibelius, James, 1-2. 
108 These three divisions have been identified as such by several commentators: Dibelius, James, 1-2; 
Reicke, James, Peter and Jude, 8; Mu8ner, Jakobusbrief, 114,127-8, and 157-8; Cantinat, Jacques et 
Jude, 119,138-9, and 161-2; Johnson, Letter of James, 217 (taking 2: 1-26 as an entire unit), 253; 
Martin, James, civ; Bauckham, James, 63-8; Moo, The Letter ofJames, 98,118, and, 146. Ropes (St 
James, 4-5,185) slightly diverges from these three major divisions in dividing chapter 2 as 2: 1-7,8-13, 
and 14-26, and is followed, for different reasons, by Cheung (Genre, Composition and Hermeneutics, 
724,82); similarly Laws (James, 93,110- 1, and 118-9) divides chapter 2 as 2: 1-9,10-13, and 14-26. 
109 Luke T. Johnson, "James 3: 134: 10 and the Topos impi ýOdvov, " NovT 25 (1983): 327-347. 
Johnson has argued for the unified section consisting of 3: 134: 10 developed around a topos of envy. 
A. Sch6kel, "James 5.2 [sic] and 4.6. " Bib 54 (1972): 73-76, has argued for the inclusio found between 
4: 6 and 5: 6 as fi-aming the final section. 110 Bauckham, James, 634. 
111 The negative prohibition plus the vocative construction as a marker for the opening of a unit has 
been identified by Davids (James, 168), Johnson (Letter ofJames, 292), and Bauckham (James, 63-6), 
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"opening marker. " Furthermore, at least eight of the discrete sections are summed up 
in the apt use and placement of an aphorism (2: 13,26; 3: 12b, 18; 4: 10,17; 5: 12,20). 
Bauckharn concludes that it is "therefore clear that the twelve sections are carefully 
crafted as self-contained entities with strong indications to readers that they are to be 
read as such. "' 12 So each of these sections have been crafted in such a way that 
readers would read them as distinct sections of thought that are loosely anticipated in 
the introductory prologue. 
3.3. THE LimIT OF THE PROLOGUE 
Though there is little consensus regarding the structure of James 1: 2-27, 
almost every major interpreter of James identifies part or all of chapter one as an 
introduction to the rest of the text. There are three major options for the limit of the 
prologue: 1) 1: 2-27,1 13 2) 1: 2-12,1 14 and 3) 1: 2-18.115 
Delimiting the prologue to 1: 2-18 or 1: 2-12 does not account for the place and 
particular form of 1: 19-27.1 16 That is to say, 1: 19-27 bears a stronger formal 
resemblance to 1: 2-18 than to what follows in 2: 1-13. Coupled with this fact, there is 
a clear marker of the beginning of a section at 2: 1 (vocative of address (avd f ci, rmu] 
with a negative imperative), which is followed by a sustained argument at least 
extending to 2: 13 (on the topic of partiality and the love command). Therefore, 
because of the formal similarity between 1: 2-18 and 1: 19-27 and the distinct 
following section (2: 1-13), 1: 2-27 should be viewed as the introductory prologue. 
Unlike the rest of the exposition (2-5), James 1: 2-27 consists of a rapid 
succession of aphorisms loosely connected by linking words. Bauckham has correctly 
described the prologue as consisting of many individual aphorisms "which stand 
112 Bauckham, James, 66. 
113 Bauckham, James, 69-73; Johnson, Letter ofJames, 37,174-6; Davids, James, 25; Hartin, James 
and the Q Sayings, 26-34; and Cheung, Genre and Composition, 61-7. 
114 Elliott, Wholeness-Holiness, " 71. Following Wuellner ("Rhetorik und Testpragmatik, " 42) and 
Penner (James andEschatology, 144-9) who follows von Lips (Traditionen, 412) limits the unit to 1: 2- 
12. 
115 Dibelius, James, 69-71 ("this unity is nevertheless only superficial, " 69); Ropes, St James, 4,12 8- 
9; Reicke, James, Peter and Jude, 13-18; Mu8ner, Jakobusbrief, 62-3; Baasland, "Literarische Form, " 
3655-9; Frankem6lle, "Semantische Netz, " 175-84; Thur6n, "Risky Rhetoric, " 269-73,282; Edger, Ilas 
God Chosen the Poor?, 138-9; and Moo (The Letter ofJames, 56) view 1: 2-18 as the major unit of 
prologue. There are other examples of more thematic outlines for chapter one. See Wall (Community of 
the Wise, 34-38) who places 1: 22-27 along with 2: 1-26 in an "essay on the wisdom of the 'quick to 
hear"'. Other examples of this type of thematic division within 1: 2-27 may be seen in Martin (James, 
ciii-civ) who follows a similar division in Vouga. 
116 Johnson, Letter ofJames, 174-5; Bauckham, James, 61-73. 
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alone without syntactical connection to their context (12,26,27), most have been 
adapted or expanded for their context (e. g. 2-4) or given an introductory formula (16- 
,, 11 7 17,19) or syntactically linked with other aphorisms (e. g. 9-11,19-20). Adjacent 
aphorisms are joined via link words: 1: 2-4/1: 5-8 by Id poM-d /I d, pEt ai; 1: 12/1: 13-18 
by pd r asmdpd razo, rmi /pd r a, nTA; 1: 19/1: 20-21 by ovgh, rAavgh; and perhaps 
1: 26-27 by cr hskd p (though this could also be one contained aphorism). Some 
sections which are not adjacent are linked as well: 1: 2-4/1: 12 by 
pEi r asnd /ypd r awn, r) tf pninh, Pif pne, nd , dcWi , dmWd*i nci ; 1: 12/1: 22-25 by 
maka, d ci /rraka, dq, Lf pM rw/par aM Mv. Some link words reinforce the internal 
coherence within a section: 1: 13 -18 held together in part by avpkUq Wavpkmw 
(1: 15/1: 18). 
Furthermore, the concluding aphorism of James 1: 2-27 draws the prologue to 
a close and provides a transition to the opening of the exposition. The theme of action 
and obedience so characteristic of 1: 19-27 is aptly epitomized in this final aphorism 
contrasting true and worthless religion, specifically in the positive concern for 
controlling the tongue and visiting orphans and widows and the negative concern to 
keep oneself unstained from the world. While several scholars have indicated that the 
aphorism here functions as a "literary hinge" both summarizing the preceding content 
of the prologue and linking it to the following exposition, it is difficult to demonstrate 
how 1: 26-27 functions as a summary of all the themes in chapter one. ' 18 Davids labels 
verses 26 and 27 as a summary and transition, yet his suggestion that true Christianity 
is the subject running through 1: 2-25, which is marked by three characteristics: 1) 
control of the tongue (1: 19-21 = 3: 1-12), 2) the priority of engaging in charity (1: 9-11, 
22-25 = 2: 1-26), and 3) resisting temptation or the world (1: 2-4,12-15 = 4: 1-17) is 
117 Bauckham, James, 70. 
118 Francis, "Form and Function, " 118, states that 1: 26-27 serves as "a kind of literary hinge, both 
recapitulating the preceding introduction ... and turning the reader to the 
initial argumentative section of 
the body of the epistle. " See the similar conclusions of Davids, James, 100- 1; Johnson, Letter ofJames, 
218,236; Donald J. Verseput, "Reworking the Puzzle of Faith and Deeds in James 2.14-26, " NTS 43 
(1997): 97-115; Cheung, Genre, Composition and Hermeneutics, 66,81-2. Baasland understands the 
unit 1: 19-27 as apropositio ("Jakobusbrief, " 118-23; idem "Literarische Form, " 3645-59; cf Thurýn, 
"Risky Rhetoric, " 272; Klein, "Ein volIkommenes Werk", 41) and understands that the first chapter 
(comprised of exordium and propositio) serve an introductory function to the whole letter. Martin 
(James, ciii, 47-8) regarded 1: 19-27 as stating the themes central to the rest of the letter. Adamson 
(James: Man and His Message, 98) also acknowledges the importance of 1: 19-27 in introducing the 
major themes appearing in the rest of the text, yet in his construal both 1: 2-18 and 1: 19-27 in tandem 
introduce these themes. 
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not only anachronistic but also does not adequately demonstrate how 1: 26-27 
summarizes the content of chapter one. 119 
Perhaps it is better to speak of 1: 26-27 as James' attempt to distill the thrust of 
his argument into a short, memorable saying. In this way he is not summarizing the 
entire content of 1: 2-27 (or the rest of the letter), but encapsulating the basic wisdom 
of his letter in a few short lines. Key in this epitome is the term "religion" (cr hskd, o. 
Verseput helpfully refers to two senses of the term: a) "the practice of obligations 
connected with the veneration of a supernatural being, whether of individual religious 
rites or of the entire religious system by which the deity was honoured" or b) "of a 
personal proclivity for the diligent practice of acts of worship. " 120 The former sense 
of the term fits our present context. The notion of "religion" being worked out here is 
that of observable, outward religious activity such as worship, prayer, and good deeds, 
yet also includes the total religious system to which each individual must give assent. 
In keeping with the focus upon action and obedience in this section, James challenges 
his readers to live out "pure and undefiled religion" specifically by visiting the 
socially and economically vulnerable and maintaining some kind of separation from 
the world. That is, to live consistently within the total religious system including 
perceptions or a particular view of reality and social allegiance and actions. 121 These 
issues will be investigated in more detail in the following chapters. Here it is enough 
to conclude, based upon these formal characteristics along with the lack of necessary 
grounds to fracture the text of chapter one at any other point, the entire section 
consisting of 1: 2-27 should be read as a self-contained section. 
119 Davids, James, 100-1. Davids' first theme should include the significant contrast between human 
anger and God's righteousness, and themes two and three are inadequate. Deeds of charity is the 
symptom of the deeper issue of status of the one who is whole/pure before God. Rather the reversal of 
status between the "lowly" and the "rich" signals the subversive (or at least contrary) value system in 
light of the eschatological reality of who will be counted whole/pcrfect/pure before God. Therefore 
based upon this reversal of status, one should care for the poor (or "lowly, " cf. 2: 5; 5: 6) and the 
afflicted (1: 27; 2: 14-16). Also labeling 1: 24,12-15 as establishing the theme of resisting temptation is 
inadequate. As we shall see below, the climax of the aphorism in 1: 24 is end result of the process of 
testing, namely, wholeness or perfection. And the point of the "step-saying" in 13-15 is to set the 
contrast of the "desire-sin-death" complex up against the "will of God-by the word of truth-life" 
complex in 18. 
20 Verseput, "Reworking the Puzzle, " 10 1; see also his examples in Second Temple literature. 
21 Calvin's comments (Commentary on the Catholic Epistles, trans. and ed. by John Owen, 
[Edinburgh: Calvin Translation Society, 1855], 299) are appropriate here: "[James] does not define 
generally what religion is, but reminds us that religion without the things he mentions is nothing. " 
Similarly, Moo (James, 96) comments: "James is not polemicizing against religious ritual per se but 
against a ritual that goes no further than'outward show and mere words. " Verseput ("Reworking the 
Puzzle, " 1014, n. 12) makes the interesting observation that the theme of need for purity of life to 
accompany the offering of external cultic service is current in both Greco-Roman and Jewish traditions 
and may be represented by the theme of "spiritual sacrifice. " 
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3.4. THE FuNCTION OF JAMES 1: 2-27 
Now that we have argued for reading 1: 2-27 as a distinct unit, it remains to 
demonstrate how it functions. Johnson considers 1: 2-27 "The most daunting challenge 
to the position that James has an overall structure ... It is above all the disjointed 
appearance of 1: 1-27, together with the isolated verses such as 4: 11-12,5: 12,5: 19-20, 
that most confound efforts to locate in James a single coherent literary structure. " 122 
Bauckham. adds: "This is the section of James which most nearly approximates to 
Dibelius' understanding of paraenesis as a collection of individual sayings strung 
together more by artificial means such as catchwords than by topic, and certainly not 
embodying a linear sequence of thought. " 123 He continues to assert that though many 
of the short aphoristic units in chapter one may have existed independently from their 
present context they have been, in minor ways, modified by expansion and adaptation 
to be linked together in their (new) context. Yet, the fact that the author selected and 
arranged these aphoristic units in their current location would lead us to find some 
kind of thematic development or sequencing of ideas, no matter how general. As 
demonstrated above, several oppositions are introduced in James 1: 2-27 and 
significantly influence the reading of the exposition. Therefore this material bears the 
mark of intentional crafting for the purpose of introducing the major themes of the 
letter. 1 24 
Some have noted the introductory function of James 1: 2-27. Johnson argues 
that it functions like the epitome of the Sentences ofSyriac Menander, introducing 
key subjects within the exposition to follow. 125 Bauckham denies the appropriateness 
of labeling the prologue an epitome, firstly because of the fact that epitomes 
characteristically introduce all of the subjects later expounded in systematic fashion 
largely reproducing those themes verbatim and, secondly because the epitome usually 
122 Johnson, Letter ofJames, 13. 
123 Bauckham, James, 70. 
124 However one understands the particular function of chapter one, a consensus is forming around 
the conviction that chapter one holds the key to the letter's structuring. "The contributions of Francis, 
Davids, Vouga, Martin, Johnson, Penner, Frankenm6lle [sic], Wuellner, Bauckham, Taylor, Guthrie 
and others point in this direction. All agree that ch. 1 ftinctions to introduce major themes that are 
subsequently expanded in the letter body" (Mark Taylor, "Recent Scholarship on the Structure of 
James, " 117). Cheung (Genre, Composition and Hermeneutics, 34-6) could be added to this list as 
well. 
125 Johnson, states, "The sentences [of Syriac Menander] themselves are proceeded by an Epitome 
that anticipates later themes; in broad terms, the arrangement is analogous to the relationship I have 
suggested between the aphorisms in James 1: 2-27 and the essays in 2: 1-5: 20" (Letter ofJames, 14-5; 
see also Johnson, "Friendship with the World/Friendship with God, " 178-9 n. 12). 
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circulated independently from the main work, both of which are not true of James. 126 
Likewise both Chueng and Taylor have recently argued for James 1: 2-27 as an 
introduction. 127 Though perhaps not technically an epitome, there are two elements 
which argue for the introductory function of James 1: 2-27: 1) the general introductory 
function of any epistolary prologue, and 2) the interpretative framework provided by 
the prologue of a paraenetic text. 
In light of our argument for the epistolary context of James, it is plausible to 
compare the function of the prologue of James with that of other epistolary 
literature. 128 Francis in fact initiated this comparison in his seminal article, "The Form 
and Function of the Opening and Closing Paragraphs of James and I John. " In the 
letter from King Demetruis to the Jewish nation embedded in the narrative of I 
Maccabees 10: 25-45, Francis highlighted the convention of double headings in the 
opening statement ("we rejoice" [Ever hnah] 10: 26; and a blessing in 10: 27-28) which 
in turn introduces and structures themes in the main body (rewards of loyalty) .1 
29 Ile 
also offers Josephus, Antiquities 8.50-54 and several Pauline epistles as further 
examples of such structuring. Specifically in I and 2 Thessalonians tile traditional 
Pauline "thanksgiving" (Ewer! st wý introduces and gives supporting structure to the 
rest of the text. 130 A similar form is discernable in the "thanksgiving" (emar 1 stW 4) 
and "rejoicing" (car a, p 7) pattern in Philemon. More generally, Romans 1: 13; 
Galatians 1: 6-14; Philippians 1: 12-18; and I Corinthians 1: 10- 16 all introduce and 
clarify themes in the main body of each letter by placing them in a specific framework 
provided by the prologue. From this evidence, Francis argued that the opening section 
of James (1: 2-25) has a twofold literary structure which in turn introduces the main 
argument of the letter in carefully balanced thematic statements (1: 2-11 and 1: 12-25). 
As in I Maccabees 10: 25-45 and Philemon 4-7, these two paragraphs in James 
chapter one are headed by technical liturgical terms for "joy" (carap 1: 2) and 
. Bauckham, James, 72 
126 Cf -3; A. J. Malherbe, Moral Exhortation, A Greco-Roman Sourcebook, 
(Philadelphia: Westminster Press, 1996), 85. 
127 Cheung, Genre, Composition and Hermeneutics, 60-1; Taylor, "Recent Scholarship on the 
Structure of James. " 
129 Here letter opening is understood as the introduction of the main body of the letter. 
129 Francis, "The Form and Function " 110-26. 
130 CE Euvor i, dw in I Thess 1: 2; 2: 
i3; 3: 9; and 2 Thess 1: 3; 2: 13. CE Peter T O'Brian, Introductory 
7hanksgivings in the Letters ofPaul, NovTSup 49; Leiden: Brill, 1977; John Lee White, "Introductory 
Formulae in the Body of the Pauline Letter, " JBL 90 (1971): 91-97; idem, Form and Function of the 
Body ofthe Greek Letter (SBLDS 2; Missoula: Scholars Press, 1982); Stowers, Letter Writing; Jack T. 
Sanders, "The Transition from Opening Epistolary Thanksgiving to Body in the Letters of the Pauline 
Corpus, "JBL 81 (1962): 348-62. 
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"blessedness" (naka, d cj, 1: 12). Moreover, both sections develop along similar lines. 
The same three elements are introduced in identical order with complementary effect: 
testing leads to steadfastness (1: 2-4 and 1: 12-18), wisdom-words-reproaching (1: 5-8 
and 1: 19-2 1), and rich-poor-doers of the word (1: 9-11 and 1.22-25). Further, 1: 26-27 
serves as a "literary hinge" that recapitulates the preceding introduction and turns the 
reader to the initial argumentative section of the body of the epistle. The body consists 
of two main sections (2: 1-26 and 3: 1-5: 6), both of which are developed in light of the 
"testing" theme of the introduction. 131 However, Francis' case for a double 
introduction along the pattern of abc/abc founders because while 1: 2-4 and 1: 12-18 
bear some correspondence in the theme of patient endurance and trial, the "b" (1: 5-8 
and 1: 19-2 1) and "c" (1: 9-11 and 1: 22-25) elements have very tenuous 
connections. 1 32 This structuring aside, Francis' argument for the intentional 
construction of the prologue to introduce and frame the content of the main body of 
James has merit. Though his postulation of a double-beaded thanksgiving and 
blessing formula may be overstated, Francis' conclusion that James 1: 2-27 functions 
as an epistolary introduction coheres with the present argument that the contrasts and 
associations generated in 1: 2-27 significantly inform the reading of the rest of the 
letter. Furthermore, the general examples of Greco-Roman epistolograpy demonstrate 
that one of the original functions of the opening portion of an ancient letter was to set 
the tone and place the main body of the letter in context. While James differs from the 
typical Pauline epistolary opening and does not contain a double introduction as 
Francis argues, 1: 2-27, rather than incidental to the composition, does function 
similarly to the traditional epistolary introduction anticipating themes in the rest of the 
letter. 133 
Secondly, it has been observed that a general characteristic of paraenctic 
literature is the important interpretive framework provided by the opening section of 
the document. Regarding the opening of paraenetic texts, H. von Lips observes: 
The beginning of paracnetic collections is clearly and intentionally 
fashioned. Foundational admonitions are found at the beginning yet 
without there necessarily being a connection in content to subsequent 
exhortations.... But it is also to be observed that thematic 
13 1 Francis, "Form and Function, " 118. 
132 See the critique of Francis in Cheung, Genre, Composition and Hermeneutics, 60-1; and Penner, 
James and Eschatology, 1434. 
133 The argument here largely agrees with that of Penner (Epistle ofJames and Eschatology, 13 8-9), 
and the major thesis of Francis fform and Function, " 118-9), that, however structured, James chapter 
one carefWly introduces the themes taken up in the main body of the letter. 
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fundamentals are stated in the beginning to which further explicit or 
implicit reference is made. 134 
In a recent discussion of the paraenetic shape of James, Cheung shows how the 
opening sections of Proverbs, Sirach, Pseudo-Phocylides, 4QI84,4QI85, and 
4QInstruction all introduce and set the contextual framework for the main body of 
each text. 1 35 
The examples of Sirach and Pseudo-Phocylides prove particularly interesting 
comparisons with James. Sirach 1: 1- 10 consists of a poem functioning as an 
introduction to the themes of Sirach, of which verse I is considered the "topic 
sentence of the whole book. " 136 In Sirach 1: 1 the sage says: "All wisdom is from the 
Lord, and with him it remains forever, " a sentiment restated at the beginning of the 
second half of the book, where personified Wisdom says: "From the mouth of the 
Most High I came fortV (24: 3). Accompanying the introduction (1: 1 -10), is an 
acrostic (1: 11-30) forming an inclusio with a similar acrostic poem in 51: 13-30. The 
purpose of the opening acrostic poem is to "provide the identification of 'wisdom, ' as 
Ben Sira understands the concept, with 'the fear of the Lord. ' The two concepts are 
interwoven throughout the poem... Thus the poem is programmatic for an 
understanding of The Wisdom of Ben Sim"' 37 For Sirach, the double introduction 
(poem, 1-10; and acrostic, 11-30) anticipates the major theme and sets an interpretive 
framework for the rest of the text. 
Likewise, the loosely-joined aphorisms of Pseudo-Phocylides are drawn 
together through an inclusio structure between the tadta d, lbla(rij) in line one of 
the prologue (1-2) and the tatYla cl kai osudnj in line 229 of the epilogue (228-30). 
Here the epilogue effectively "summarizes the content of the whole poem. "' 38 
Following the prologue, lines 3-8 give a summary of the Decalogue that John J. 
Collins labels "The Introductory Summary. "' 39 This summary functions to set forth 
34 Von Lips, Weisheilliche Traditionen, 413. : 
3S Cheung, Genre, Composition and Hermeneutics, 34-6 (cf Bauckham, James, 73; see also 
Bauckham's interesting example of how Leviticus 19, as a traditional epitome of the Law, corresponds 
to the function of James 1: 2-27, cf 1424). 
136 Patrick W. Skehan and Alexander A. Di Lelia, The Wisdom ofBen Sira: A New Translation with 
Notes (AB, 39; New York: Doubleday, 1987), 137-8. 
137 Ibid., 143. 
139 P. W. van der Horst, The Sentences ofPseudo-Phocylides (SVTP 4; Leiden: Brill, 1978), 260. 
139 John J. Collins, Jewish Wisdom in the Hellenistic Age (Edinburgh: T&T Clark, 1997), 161 
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the principles and presuppositions of the work as a whole and in turn anticipates the 
expansion of these themes in the rest of the Work. 140 
The opening section of James is intentionally structured and significantly 
connected to what follows at times through what E. Baasland calls "flashbacks, " 
where key words or phrases are again taken up in expanded form. 141 Von Lips 
suggests, specifically for James, two functions of its opening chapter: 
'Exposition' denotes the section [i. e., the opening of the main body] in 
that the essential concerns of the author are addressed immediately at 
the outset. This same section must be labeled 'summarizing' in so far 
as what is to unfold is earlier laid out in general, but not in the sense of 
a structuring or precise table of contents. 142 
Thus, James 1: 2-27 can be read as the author's basic concerns presented at the outset 
one after the other only to be later unpacked. Surveying this evidence Penner 
concludes that the "attempt to utilize the opening of the main body to help interpret 
the purpose and thrust of the letter of James is not a futile exercise, but indeed is 
necessitated by the structure of paraenetic documents. " 143 Thus, contrary to 
McKnight, it is appropriate to understand the function of 1: 2-27 as an introductory 
prologue, and further, that the major issue of perfection introduced in 1: 2-4 does 
constitute a major thrust of the letter. 144 
3.5. THE INTERRELATION OF "PERFECTION" AND "PURITY" IN JAMES 1: 2-27 
Where Elliott has argued for the importance of "perfection" in 1: 2-4 it is 
noteworthy that the introductory prologue is book-ended with the associated concern 
for "purity" in 1: 26-27. Because James 1: 2-27 serves as an introductory prologue to 
the text, it is key to see that this prologue significantly pairs the ideas of "perfection" 
and "purity" at the beginning and ending of the passage. 
140 Ibid., 161-2; von Lips, Meisheitliche Traditionen, 414; Cheung, Genre, Composition and 
Hermeneutics, 35. Cheung concludes: "it is a general feature of wisdom paraenesis that the opening 
often outlines the basic elements found in the rest of the work" (36). 
141 Baasland ("Literarische Form, " 3658) refers to this as the "Flashback-Effekt. " Frankem6lie ("Das 
semantische Netz, 184) uses the term Stichwortlieferant to describe this function. 
142 von Lips, Weisheilliche Traditionen, 424. 
43 Epistle ofJames and Eschatology, 14 1. 
44 Several scholars have argued for this understanding of chapter one (e. g., Francis, "Form and 
Function, " I 11; Adamson, James: The Man and His Message, 92-3; Davids, James, 25; 1 lartin, James 
and the Q Sayings, 30; Frankem5lle "Das semantische Netz des Jakobusbriefes, " 161-197; Johnson, 
Letter ofJames, 15,37,174-6; Bauckham, James, 69-73; Moo, The Letter ofJames, 44. Cheung (The 
Genre, Composition and Hermeneutics of James, 34-6) argues that the introductory function of the 
initial section is common in paraenetic literature and asserts this particular function is true of the 
introduction of James (68-9,117). 
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Structurally it is significant that these two concepts come at the beginning and 
ending of the prologue. Where most NT letters offer some kind of thanksgiving after 
the prescript, James launches into his first exhortation. The second person imperative 
h'! b, msqe calls the readers to attention challenging their perception of the value of 
trials in the life of the believer. As we have argued, this section is intentionally crafted 
to direct the readers to the ultimate goal of "perfection" in 1: 4. Moving on from this 
initial idea through the rest of James 1: 2-27, the notion of "pure and undefiled 
religion, " manifested through obedience (caring for the vulnerable and maintaining 
separation from the world), concludes or distils the author's introductory concerns. 
Thus the introductory prologue begins with the major concern of perfection in 1: 2-4 
which is then distilled in and integrally connected to the issue of purity (purity of 
religion understood as separation from the world) in 1: 26-27. It is crucial to note that 
perfection and purity, though significantly connected here in James 1: 2-27, arc 
separate notions and they ought not be conflated. 
This relationship between perfection and purity in Jarnes 1: 2-27 may be 
supported further by the natural use of the initial introduction and the conclusion to 
clearly state one's central point. The opening section of a rhetorical discourse 
functions to set off the author's primary interests. Generally, issues that are broaclicd 
first are understood logically to hold particular import in one's communication. This 
is clearly the case in James where rather than an extended epistolary thanksgiving 
section the author launches into his primary point in 1: 2-4. In conjunction with this 
function of the opening section of a rhetorical discourse the two principal functions of 
a rhetorical conclusion are to give a reiteration of the material (not necessarily an all 
inclusive summary) and to arouse the audience's emotion for the speaker's position 
and against any opposition. 145 We have noted the special function of the final 
aphorism in 1: 2-27, specifically that this passage should be viewed as a concise 
distillation of James' introductory concerns. Here the author reiterates the overall 
importance of one's complete life of devotion to God ("religion" as the complete 
system and external actions of one's devotion) which, if it is to be wholehearted, that 
is acceptable, must necessarily be pure from the staining influence of "the world. " 
Rhetorically not only does 1: 26-27 function as a distillation of James' introductory 
concerns, it also acts as a concentrated, memorable statement addressing the primary 
145 Duane Watson, "The Rhetoric of James 3: 1-12 and a Classical Pattern of Argumentation, " NOvT 
35 (1993): 48-64. 
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source of opposition to one's wholehearted (perfect) devotion to God, namely the 
influence of "the world. " 
As noted in our introduction "perfection" has been identified as a major theme 
in James. In the history of scholarship on James, the thematic importance of 
"perfection" has been largely articulated in the German-speaking world, 1 46 and only 
recently has received detailed exposition in English. Many of these scholars have 
indicated the importance of the letter's opening statement on trials and endurance 
leading to the goal of "perfection. " 147 Elliott asserts that the opening of the letter 
introduces "its major theme, the completeness and wholeness of the readers, of their 
community, and of their relation to God (vv. 2-4)... This contrast between wholeness 
and incompleteness, further expanded upon in vv. 5-8, introduces a series of such 
contrasts spanning the letter from start to close... ." 
148 This coheres with the argument 
above that the contrasts in James 1: 2-27 signal the themes taken up later in tile 
discourse. Yet here we note how the topic of "perfection" taken up first in the text has 
been understood as the controlling idea of the text. 149 After listing several 
characteristics of "perfection" gleaned from the Jewish tradition, Cheung concludes 
that "Fundamental to the concept of perfection is the notion of faithfulness and 
undivided loyalty to God. "' 50 Regarding James' use of the theme he concludes that 
human perfection is directly linked to God's completeness and giving of wisdom (1: 5, 
17), yet is accomplished by means of obeying the word/Torah (1: 20-22; 2: 9) which 
will be manifest in living by true wisdom (1: 5; 3: 17) demonstrated in good works 
146 The theme of perfection in James has been emphasized in German-language scholarship (Hoppe, 
Der theologische Hintergrund des Jakobusbriefes; Zmijewski, "Christliche, " 50-78; Frankemölle, "Das 
semantische Netz des Jakobusbriefes, " 161-197; Popkes, Adressaten, Situation und Form des 
Jakobusbriefes; Franz Mu8ner, Der Jakobusbrief[3rd ed.; HTKNT 13/1; Freiurg: Hcrder, 1975], 58-9, 
422-3; Klein 'Ein volkommenes Werk. Vollkommenheit, Gesetz und Gericht als theologische Themen 
des Jakobusbriefes; Tsuji, Glaube zwischen Vollkommenheit und Verweltlichung, 53-4,100-4). 'Mough 
only a few recognized "perfection" as an important theme in James (Laws, James, 28-32; idem "The 
Doctrinal Basis for the Ethics of James, " SE 7 [1982]: 299-305; Martin, James, lxxix-lxxxii; Hartin, 
James and the Q Sayings, 199-217; Tamez, The Scandalous Message of James, 56-68; Elliott, 
"Wholeness-Holiness"; Bauckham, James, 165-68,177-84) now Hartin (A Spirituality of Perfection), 
Moo (Letter ofJames, 45-6,80), and Cheung (The Genre, Composition and Hermeneutics of James, 
especially chapter 4) have provided extended studies of perfection in James, with Hartin offering an 
entire text to the topic. 
147 Specifically, Elliott, "Wholeness-Holiness, " 72; Klein, 'Ein vollkommenes TVerk', 65; Bauckham, 
James, 146,165; Moo, Letter ofJames, 45-6,56 
148 Elliott, "Wholeness-Holiness, " 72. 
149 Klien, 'Ein vollkommenes Werk', chapter 3. Klien also argues that "perfection" is die central issue 
at stake in James, yet his assertion that "perfection" must be understood in relation to the Hellenistic- 
Jewish thought of Philo is to be rejected for a closer affinity to a Jewish background (cf Cheung, 
Genre, Composition andHermeneutics, 163-94). 
150 Cheung, Genre, Composition and Hermeneutics, 177. This is largely based upon the semantic 
connection between t Qld qj and -yt (see footnote 162; Bauckham's comments, James, 146,165). 
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(2: 14-26; 3: 17-18). Thus perfection for James is personally to display total and 
unvarying commitment to God and ethically to do good works and develop the 
character prescribed by the "law of liberty" and the wisdom from above. 151 
Wholehearted devotion to God is contrasted with the condition of "double- 
mindedness" set out in 1: 5-8. d, y-r4 is described as "one who doubts" in 1: 6 and 
"unstable in all his ways" in 1: 8. As we have considered above, the entire passage of 
1: 2-8 contrasts those who are tqldoi kai. 6k), khroi over against the instability and 
vacillation of the avtir cl, ýLo. The subordinate opposition between "asking in faith" 
and "not doubting" or "not vacillating between two options" supports this major 
contrast. Porter points out that elsewhere in the NT the terms ý, Aij andclakri, mare 
used to illustrate "the opposition between having faith as being single-minded and 
being of divided purpose. " 152 In this latter passage (1: 8), James most likely coins the 
new word dy LO 153 to convey the opposite of wholehearted devotion to God that he 
describes in 1: 4. 
The introductory prologue ends with the apt description of "true religion" 
which summarizes much of James' thought. As considered above, the term cr hskd, a 
indicates the fulfillment of acts of worship, which are fitting within the author's view 
of reality. But the question is what kind of obligations are in view. Ethical care for the 
vulnerable ("widows and orphans") and concern for keeping "oneself unstained from 
the world" are two issues which may be directly connected to the notion of 
"perfection" outlined above. The ethical notion of perfection as doing good works 
(1: 22-25; 2: 14-26), especially toward the disadvantaged (2: 2-5; 14-17; cf the warning 
against the exploitation of day laborers by the rich, 5: 1-6), finds particular application 
in caring for widows and orphans in Jewish tradition. 154 Thus "pure and undefiled 
religion, " namely caring for the vulnerable, is a specific component of being "perfect 
and complete. " Further, maintaining a degree of separation from the "World" in the 
logic of James is to live within the correct religious system or "worldview" ordered by 
God. This may be further supported by the antithesis set between friendship with God 
and friendship with the world (4: 4). As we shall argue, to "keep oneself unstained 
15' Ibid., 1934. 
152 Porter, "Is dipsuchos (James 1: 8; 4: 8) a 'Christian' Word? ", 47. 
153 Ibid., 474. 
154 Deut 10: 18; 14: 28; 16: 11,14; 24: 17-21; 26: 12,13; 27: 19; Isa 1: 17; Jer. 5: 28; Ezek 22: 7; Zech 
7: 10; Pss 10: 14,18; 68: 5; '94: 6; 146: 9; Prov 23: 10; Sir 4: 10 (see also, Philo, Spec. Leg. 1.308,310; 
4.176). 
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from the world" is to resist theological and sociological acculturation and the 
dividedness that attends those who attempt to live both for God and for "the world. " If 
"perfection" for James means to maintain wholehearted devotion to God (the opposite 
of "double-mindedness") and if "pure and undefiled religion" is to maintain 
separation from the dominant cultural value system (i. e., "the world"), then, within 
the logic of James 1: 2-27, these two ideas are cast in an integral relationship. The 
reader's wavering or unwavering relationship to God will be directly affected by their 
degree of cultural separation from the surrounding dominant value system called "the 
world. " We will further consider how these issues are related in the following chapter, 
but it is enough to say for now that one cannot understand the notion of perfection in 
James without reference to the use of purity language in the letter. 
As we will consider in the next chapter, God and "the world" are cast as 
opposing forces in James and one's "purity" theologically and socially is directly 
impacted by proximity to "the world. " Furthermore, the ending of a unit of text may 
be expected to have particular significance, as resolution is achieved, or a pattern 
brought to completion, or a critical point reinforced. The fact that "Perfection"' and 
"purity" as used in James 1: 2-27 may be viewed as two aspects of the same concern 
(e. g., "perfection" is the concern for wholehearted devotion to God, while "purity" is 
concerned with separating from the "world') makes the pairing of 1: 2-4 (introduction) 
with 1: 26-27 ("conclusion") plausible. 
4. SUMMARY AND CONCLUSION 
In this chapter we have argued that James, in light of our understanding of 
first-century letter writing, should be read as a letter and therefore the ascription of 
sender and audience in 1: 1 must be taken as a significant clue for determining the 
setting of the text. Further we argued that the address "the twelve tribes in the 
diaspora" should be read as a reference to Jewish Christians living outside of the land 
of Israel and thus the audience(s) exist in a precarious context where both internal and 
external boundaries are threatened and in need either of maintenance or construction 
(this, in Douglas' terms, is an "undefined" context). With respect to James' epistolary 
situation we have shown above that the text employs polar oppositions as a rhetorical 
strategy to present two sharply contrasting choices before readers who are living as 
religious and social minorities. One choice is obviously negative and the other 
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positive. As these contrasts are presented in the text, the readers are led to a point of 
decision. There are several overarching contrasts which are introduced first in the 
prologue and constitute the major concerns of the work as a whole. Furthermore, the 
introductory prologue not only establishes the major contrasts of the letter but it also 
signals the key association between perfection (wholehearted devotion to God) and 
purity (separation from"the world"). It is within the framework of the contrasts and 
associations introduced in the prologue that the body of the text must be read. 
The three major observations of this chapter, the precarious diaspora context, 
the emphasis upon polar contrasts, and the connection of perfection (1: 2-4) and purity 
(1: 26-27) within the introductory function of the prologue, provide key textual 
indicators within which we must analyze James' use of purity language. In what ways 
would purity be a concern for those abiding in a diaspora context, especially with 
regard to the function of the language as a marker for both internal and external 
boundaries? It will be necessary to ask whether purity language functions similarly to 
other polar oppositions, namely to lead readers to make decisions between various 
beliefs and behaviors. Finally, because perfection and purity arc linked in James 1: 2- 
27 one cannot understand the notion of perfection without recourse to purity, but 
particularly how do these themes interrelate in the text? We need then to turn our 
attention to analyzing the purity terminology in the text within these key textual 
features. 
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CHAPTER 4 
EXEGESIS OF PURITY LANGUAGE IN JAMES 
As demonstrated by our taxonomy, purity language is quite flexible, being 
used for a range of concepts (e. g., ritual obligations, appropriate and inappropriate 
moral actions, and figuratively of spiritual cleansing or labeling deviant behavior, 
etc. ). Furthermore, along with these sharpened categories of purity language we have 
noted three specific features of James, all of which impact the use and function of 
purity language, namely the precarious boundaries consistent with a diaspora setting, 
the consistent use of polar oppositions, and the significant link between perfection and 
purity in James 1: 2-27. 
Fundamentally the language of purity and pollution separates one sphere from 
another. It is boundary language distinguishing differences and encircling similarities. 
Purity language, in this way, functions like the lines of a map upon which the core 
values of an ancient society are charted. Yet these lines of purity, as all such 
boundaries in antiquity, are perhaps more like frontiers, not representing "fixed lines 
so much as zones of influence or areas of control. "' Boundaries are always subject to 
change and are not fixed entities, but rather they are impermanent passage ways and 
not concrete walls. As boundary lines, the terms of purity and pollution encircle 
specific areas upon this map distinguishing different regions or frontiers marking off 
areas of "safety" and "danger. " Purity language then becomes an important way to 
order or "label" objects, places, actions, individuals, and ideologies. The language of 
purity bounds a particular "world" in a text. Readers of such texts are encouraged to 
equate the textually constructed "world" with objective reality. 2 The "world" as used 
here is similar to C. Geertz's description of "world view": 
the picture ... of the way things 
in sheer actuality are, [a culture's] most 
comprehensive ideas of order. In religious belief and practice a group's 
ethos is rendered intellectually reasonable by being shown to represent 
a way of life ideally adapted to the actual state of affairs the world 
view describes, while the world view is rendered emotionally 
I Judith Lieu, Christian Identity in the Jewish and Greco-Roman World (Oxford: Oxford University 
Press, 2004), 98. 
2 Peter L. Berger, The Sacred Canopy: Elements of A Sociological Theory of Religion, (New York: 
Anchor Books, 1990; 1967), 9; see also 22-28). This "world" or nomos is made real through 
objectivation and "stands outside the subjectivity of the individual as, indeed, a world. In other words, 
the humanly produced world attains the character of objective reality. " 
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convincing by being presented as an image of an actual state of affairs 
peculiarly well-arranged to accommodate such a way of life. 
3 
In this way purity language marks the boundary between areas of socio-religious 
"danger" and "safety. " And these "lines" appear upon a map that is thought to be an 
accurate rendering of reality-a worldview. Thus purity and pollution must be 
understood as significant labels functioning as building blocks of a textually created 
worldview, or as we shall consider in the next chapter, a particular identity with 
respect to broader culture. 4 
As boundary language, purity may reference several different types of line 
drawing (e. g., ritual, moral, figurative, etc. ). It may be used to draw ritual lines 
determining who may and who may not participate in cultic activity. This language 
may be used to draw lines between what is sacred or profane (i. e., what is wholly 
devoted to God and what is not), or it may perhaps draw lines between social groups, 
or ideologies, drawing a line between a group and its surrounding culture. The task at 
hand is to categorize the specific purity "lines" in James and to consider how these 
lines reveal the contours of James' particular worldview (specifically his construal of 
how his readers should relate to the surrounding culture). 
The thesis that purity language, rather than merely a metaphor for morality or 
a reference to "ritual" purity, not only constitutes a major category for James but also 
significantly maintains and creates an ordered view of reality for author and audience, 
must be tested. The goal of the present analysis is to identify the uses of purity 
language in the composition and ask whether there is a consistent concern articulated 
by such language. Do the references to purity have to do with the situation of the 
audiencc(s) in diaspora, the overall strategy of oppositions leading to a decision? 
These questions will be addressed by means of analyzing the purity language in the 
composition. It may be that purity and pollution mark off "the world, " as James puts 
it, from friendship with God, thus calling the audience to construct or maintain a 
boundary between themselves and Greco-Roman culture and continuity within the 
groups addressed in the letter. These concerns correspond to two of Douglas' four 
kinds of precarious boundary marked by purity language, namely the danger resulting 
from internal contradiction and pressure exerted upon an external boundary (cf. the 
3 Clifford Geertz, The Interpretation of Cultures (New York: Basic Books, 1973), 89-90. 
4 See Colleen Conway, "Toward a Well-Formed Subject, " 103-20. Conway specifically takes up 
Douglas' idea of purity and pollution to show the rhetorical function of purity/pollution in creating a 
"worldview" readers of the Community Rule should accept. 
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discussion in chapter 2§1.1.2. ). Finally, because one cannot understand the text's 
concern for "perfection" without an adequate understanding of purity (as 
dernonstrated in chapter 3§3.5. ), we offer an account of how the ideas of perfection 
and purity are related in the last section of this chapter. 
1. ANALYSIS OF PURITY LANGUAGE IN JAMES 
1.1. ANALYSIS OF TEXTS 
LLL James 1: 19-21 
In James 1: 21 we discover the first allusion to purity: "Therefore put away 
(&ITOOEVEVOL) all filthiness(P'U1T(XPL'av) and rank growth of wickedness and receive with 
meekness the implanted word, which is able to save your souls" (RSV). The concern 
of the paragraph consisting of 1: 19-21 is announced in the three-] ined aphorism of 
l9b that exhorts the readers not to engage in hasty angry speech because human anger 
cannot accomplish the righteousness of God. The remedy for this anger manifest in 
indiscrete speech is offered in verse 2 1, signaled by the strong connective 
"therefore" (&b). Because human anger does not accomplish the "righteousness of 
God, " the inferential command is to "put away" something and "receive" another 
thing. The participleaTrOOEVEVOL ("put away") should be rendered as an independent 
5 imperatival verb and here it is used figuratively of the rejection of vices. In other 
Christian uses of this terM6 the idea of putting away or stripping off corresponds to a 
total conversion from a previous way of life or complete change of life-style and some 
have argued for a similar use here. 7 Yet, for the exhortation to gain a hearing among 
those reading this text, we assume that both author and audience must accept the same 
system which valued "putting off filth" and "receiving with meekness the implanted 
-' Moo comments: "Greek participles in these situations often become virtually equivalent to the 
imperative verbs they depend on. So the independent command that we find in most English 
translations is probably justified here" (Letter ofJames, 86). 
6 CE I Pet 2: 1; Eph 4: 25; 1 Clem. 13: 1. As a metaphor from taking off clothing as in Ileb 12: 1 
(stripping for the race); Rom 13: 12 where "put away the works of darkness" is set in contrast to "put on 
the armor of light"(cf. Eph 4: 22). 
7 Davids, James, 94. Verseput, "Faith and Deeds, " 100- 1, states "both the image of putting away the 
totality of evil (&TrOOýVEvm), and the language of receiving the word (84&WOE Tbv ZýLýVrov 16yov) 
reflect the experience of conversion to the new community, demanding, in eff6ct, a continuing 
adherence to the community's formative message which 'is able to save your souls. "' 
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word. " And because the letter is already addressed to those who are a part of the 
believing community (cf. 1: 1), this phrase must be directed toward individuals already 
believing. Consequently the notion of "putting off' should not be viewed as 
"conversion" language but as "repentance" language. 8 And as repentance language it 
is directly connected to an understanding of the community's identity. That is, the 
community is to be pure (not "filthy") by means of receiving with 'ýmeckncss" which 
does "work" the righteousness of God (opposed to the "anger of man"; thus in 1: 20- 
21 there are two opposing pairs anger/righteousness and filthy/pure). 
The readers are to "put away all filthiness (Tramw p'uimptav)" and "rank 
growth of wickedness" (ITEPLOGE(MV Kadag). The term "filthiness" (ýuimp6ý), a New 
Testament hapax legomenon, may literally denote something dirty, or soiled, for 
example filthy clothes (Plutarch, Phoc. 750 [18.4]; Sib. Or. 5,188; Josephus, Alit. 
7.11.3 §267) or ear wax (p'uiwý, Artimedorus, 1.24). James uses ýUiTpN with this 
sense to describe the clothing of the poor man entering the assembly in 2: 2. Yet in 
Zechariah's vision of Satan accusing the high priest, Joshua is dressed in "filthy 
clothes" ('L[I(XTL(X 'uimp&, Zech 3: 4 LXX). And as the angel defends Joshua from his P 
accuser he commands those with Joshua the high priest to strip off his filthy clothes, 
after which the angel says: "See, I have taken your guilt (&VO[i Ltaý) away from you, and 
I will clothe you with festal apparel" (Zech 3: 4). Here the filth associated with 
Joshua's clothing is a reference to his guilt or moral defilement that made him 
vulnerable to Satan's accusation. 9 In this sense p'uimptav denotes the state of moral 
uncleanness or defilement (Plutarch, Mor. 601); Test. Sol. 10.12). The notion of "filth" 
as moral defilement that is dangerous to the community is echoed in 1: 27, where true 
religion entails keeping oneself "unstained from the world" (a()ITL. XOV EaUTO'V TnpE^tV 
alTb T06 KO%1OU). 10 "Filthiness" here is connected to "rank growth of wickedness" 
8 Jackson-McCabe asserts that the "author aims to induce in his intended audience something more 
appropriately characterized as 'repentance' than as 'conversion. "' (Logos and Law, 188). This is 
supported by the argument of 5: 19-20 that any who have "wandered from the truth" be "turned back" 
and from the call to repentance from friendship with the world in 4: 7-10. Ile continues by saying "In 
this respect, Johnson's use of the term 'conversion' in connection with the aim of the letter as a 
whole ... is not particularly 
helpful. ... it is clear from the 
letter as a whole that the author presupposes 
that his intended audience already has some manner of 'faith' (cf. Klein, Ein vollkommenes Werk, 47). 
To this extent, 'conversion' seems an inappropriate paradigm for characterizing the rhetorical aim of 
the letter" (Logos and Law, 188 n. 197). 
9 The New Testament takes up this imagery equating one's clothing with moral behavior or 
character. Matt 22: 11 (the wedding garment); Rev 3: 4,8; 7: 14; 19: 18 (white garments as the symbol of 
plýty)- 
Johnson, Letter ofJames, 20 1. 
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metaphorically. So putting away "filthiness" is a figure for ceasing from wickedness. 
James' concern for correct moral behavior, which is an identifying feature of the 
community to which he writes, is expressed in terms of taking off the gan-nent of 
defiling conduct. 
Johnson notes that within this exhortation to put aside moral defilement is a 
"rejection of one measure for anothee'; ý' a contrast which is apparent with respect to 
the antithetically parallel exhortation to "receive with meekness (iTpcc&rn-rt) the 
implanted word. " As a rejection of one measure for another the emphasis rests upon 
the manner in which the "implanted word" is received, namely "with meekness" (iv 
1TpaO-n1-rL) in contrast to anger (6'pyý) which does not accomplish God's righteousness. 
Instead of embracing a life-style of moral pollution associated with human anger, 
James' readers are challenged to receive the "implanted word" in keeping with the 
socially constructed nonns of the community, that is, with "meekness. " Usually 
commentators connect ITPaU"TL to 6EEWOE and thus the exhortation is to "receive with 
meekness. " However Laws correctly observes that 1Tpa&rT1, rL could qualify either the 
participlealTOOE[LEVOLor the verb6ýE(XGOE. 12 And its position between the two suggests 
that it should be taken with both verbs, for "meekness" is the essential attitude to be 
adopted in putting off filthiness and receiving the implanted word. 13 In terms of 
purity, lines are drawn between the morally defiling behavior of the believer and the 
meek reception of the implanted word. In order to reject the wickedness of 
"filthiness" one must receive in "meekness, " a quality associated with the "lowly" 
(1: 9), "poor" (2: 5), and "humble" (4: 6). Those in the category of "lowly, " "poor, " and 
"humble" are consistently elevated as examples for James' readers because on 
account of their inability to provide for themselves they lack security and basic 
subsistence and therefore exercise whole-hearted dependence upon God. When in 
danger of transgressing this particular purity line, members must "receive the 
implanted word" with the characteristic desperate need associated with the "meek" or 
"lowly. " Receiving "with meeknessPthe "implanted word" is the means by which one 
can strengthen the boundary separating what is morally defiling to the readers (human 
anger) and the community's shared salvation. Continuing in moral defilement and, by 
11 Ibid., 200. 
12 Laws, James, 82. 
13 See Baker, Personal Speech-Ethics, 89. 
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association, anger is a position of danger and is unacceptable within the system James 
presents. 
Yet how are we to understand the phrase "the implanted word"? The term 
ýIL#-rov is a hapax legomenon in the NT and only occurs once in the LXX (Wis 
12: 10), where it is used with its usual sense of "innate" or "natural. 99 14 Hort argues for 
this meaning because he views the reference to "the word of truth" in 1: 18 as referring 
to creation as opposed to the gospel. Thus he understands "innate word" as referring 
to "the original capacity involved in the Creation in God's image which makes it 
possible for a man to apprehend a revelation at all. "15 This is very similar to Jackson- 
McCabe's argument that o 'EýL#TOC loyoý is philosophically connected to the Stoic 
theory that human reason comprises of divinely given "natural" laws which are 
implanted preconceptions (EV#-roc 1TPOXIIýEc) and the innate disposition to form 
concepts like "good" and "evil. " 16 However this view does not account for why 
something "innate" should be received and the implication of the following context is 
that one can choose whether or not to do the "word" (1: 22-25) which does not 
correspond well to the notion of the Stoic idea of the "innate" logos. Clieung points to 
the use Of E[I#TOV in Bamabas 1: 2: "so deeply implanted (E'll#-rov) is the grace of the 
spiritual gift that you have received"; and 9: 9: "He also placed within us the 
implanted (E[I#T0V) gift of his covenant, " to show that the term may be used in 
context of a gift bestowed and not "innate. " Furthen-nore, Cheung considers whether 
the implanted word of 1: 21 is "as powerful as, if not more powerful than, the inborn 
wickedness or evil inclination humans find within their inbom nature (cf. Jas 1: 14- 
15). ... thus the phrase 'implanted word' refers to the word planted in the new 
nature. " 17 Finally he concludes that the "idea is not receiving the gospel truth in 
conversion, but rather on learning and understanding the word of truth. "' 8 This 
reasoning on Cheung's part is convincing and, though he does not draw this 
connection, the manner of receiving the word becomes the foundational reason for 
certain behavior. Because as a gift the new covenant has been implanted, the readers 
14 Johnson, Letter of James, 202. Johnson lists Ilerodotus, Persian War 9.94; Plato, Symposium 
19 1 D; Phaedrus 237D as occurrences of this usual sense. 
15 F. J. A. 11ort, The Epistle ofSt. James (London: Macmillan, 1909), 37. 
16 Jackson-McCabe, Logos and Law. See also, Dibelius, James, 113. 
17 Cheung, Genre, Composition and Hermeneutics, 89-90. Konradt (Christliche Existenz, 85-90) also 
understands the "implanted word" as having the power to save one from the evil desires of 1: 15. 
'8 Ibid., 92. 
Chapter 4: Exegesis of Purity Language in James * 125 
should reject the pollution of wicked behavior. Rather than allowing human anger to 
foster defiling wickedness, readers should become doers of the word (1: 22-25). 
Because the lines of purity are drawn to distinguish proper from improper 
ethical behavior of the reader, thus the language here is afigurative labelfor 
transgression (Chapter 2, § 2.1.4.1. ). Though no physical purification or removal rite 
is in view, by analogy one may regain "purity" through "putting away" the "filth" or 
wickedness by meekly receiving the implanted word. This is figurative language 
marking real behavior. As Johnson has argued, putting off filthiness and receiving the 
implanted word in the manner of meekness is the rejection of one measure for 
another. This assessment is plausible yet may be sharpened. Putting off filthiness is a 
challenge to repent from the pollution resulting from adopting the alien values and 
behavior of a different construal of reality, one contrary to God's righteousness. 
Specifically it is to reject human anger, which is divisive, destroying community and 
cohesion by means of hasty speech (cf. 1: 19), and to embrace God's righteousness 
through the consummate characteristic of those chosen by God, namely meekness. 
Here James' readers are challenged by the line drawn between morally polluting 
behavior of human anger in imprudent speech (resulting in internal conflict) and the 
quality of "ineekness" in receiving the implanted word. 
1.1.2. James 1: 26-27 
The function of 1: 2-27 is to introduce the controlling contrasts and 
associations woven throughout the rest of the letter. Significantly, verses 26-27 are 
placed at the end of the introductory prologue to draw the section to a close. Aptly 
placed then, this aphorism has been carefully crafted and given priority as a 
concluding distillation of James' wisdom as argued in the preceding chapter. 
Tberefore the thematic importance of these two verses cannot be over emphasized in 
our understanding of the letter. 
Here true religion is defined first in negative ("worthless") then positive 
("pure and unblemished') terms. 19 Key to understanding the passage is the term 
"religion" (OPTPKEL'a) which only occurs four times each in the LY. X and the NT. 
OPTIOKEL'a appears twice in the Wisdom of Solomon (14: 18,27) where it rcfcrs to idol 
19 Bauckham, James, 70-1. argues that there is no distinct train of thought running through verses 26 
and 27 and are thus distinct aphorisms, one articulating what true religion is not and the other 
promoting what true religion is in fact. 
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worship (cf, 11: 15; 14: 17) and twice in 4 Maccabees where Antiochus refers to the 
"religion" of the Jews (5: 7,13). There are two occurrences of the term in the NT 
outside of James. In Colossians 2: 18 it is used to describe the "worship of angels" or 
"worshipping of angels" (OPTICKEL'Q: T(3v CtyyEXwv) and Luke attributes the use of the 
term to Paul with reference to Jewish worship of God (Acts 26: 5). 20 Thus the tcrm 
can be used positively (a favorite term of Josephus, Ant. 19.5.2; 20.1.2; 13.8.2 speaks 
of the respect of Antiochus VII for the Jewish religion; Acts 26: 5) and negatively. 21 
The NT passages may be divided between both negative and positive uses of the term 
and Schmidt asserts that one must emphasize that "the bad sense is not intrinsically 
necessary. ', 22 The objective genitive following the term is what gives it either a 
positive or negative meaning. The term is a more plastic term that can be used to 
describe the negative aspects of devotion to a deity or the positive. Thus the emphasis 
is not on "religion" but its description as "pure and undefiled. " Wliereas the 
specifically cultic aspect of the ten-n is evident, 23 the meaning of the ten-n should not 
be restricted merely to the cultic dimension of worship, but the total expression of a 
religion, both internal and external. 24 
In the argumentation of 1: 19-27, this aphorism arguing for "pure and 
undefiled" religion reinforces both the exhortation to be a "doer of the word" in 1: 22- 
25 and to "put away" moral defilement and with meekness "receive" the implanted 
word in 1: 2 1. Yet the dividing line in the preceding contexts is drawn with reference 
to individuals as they are positioned within the group. That is, distinctions between 
"putting off' and meek "receiving" and between the "mere hearer" and the "doer of 
the word" draw a line between actions of readers and lead them to a choice as to how 
they will aligned themselves internally. T'hus the implied contrast in 1: 26-27 between 
20 The term appears in later Christian literature comparing Jewish and Christian worship: "We have 
written enough to you, brothers, about the things which pertain to our religion (OPqOK([q)" (I Clem. 
62: 1). 
21 For example, Philo, Spec. Laws 1.315 and Worse 2 1; Wis 11: 15; 14: 17,18,27 and Col 2: 18 which 
describes an attack on worship of angels as the wrong worship. 
2, TDNT3: 157 
23 BDAG (s. v. 459) refers to worship especially in the context of cultic rites (cf Johnson, Letter of 
James, 211). Dibefius also stresses the cultic aspect of OprPKEU stating: "the pious person, in quotation 
marks, who is distinguished not by a pious attitude in general, but by the fulfillment of the religious (in 
the thought of antiquity, this means 'cultic') obligations-this is the sense of 'religion' (Oprpl(da)" 
(James, 121). 
24 Cheung, Genre, Composition and Hermeneutics, 124. CC Verseput ("Faith and Deeds, " 101-4) 
who defiries "religion" here as: "the practice of obligations connected with the veneration of a 
supernatural being, whether of individual religious rites or of the entire religious system by which the 
deity was honoured. " 
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"pure and undefiled" and its opposite, defiled, religion is used rhetorically by the 
author to either shame or wam the readers that they are in danger of aligning 
themselves with a different socio-religious system, which again, is not "pure and 
undefiled. " The line in 26-27 is drawn to force readers to choose between these 
different systems and their constituent core values. 
in the first, or negative instance, religion is linked in 1: 26 to speech ethics: "If 
any one thinks he is religious (OP71GKO'c), and does not bridle his tongue but deceives 
his heart, this man's religion (OPTICKELOC) is worthless. " Thus, for the author, 
uncontrolled speech and self-deception are related to improper or defiled religion. 
Religion that fails to result in the control of the tongue is deemed "worthless" 
(ýLMIMLOC). OPTPKEL'CC is here used in an ironic sense for those who fail to "bridle" the 
tongue (XaXtvaywy6v), or are deceitfUl, 25 and demonstrate they do not possess real 
religion at all. The one who is faultless in speech, bridling his tongue (not being 
deceitful), is later described by James as a "perfect person" (TEXELO< &vTlp) who is able 
to keep the entire body in check (3: 2). Uncontrolled, deceitful speech which tile 
speaker begins to believe disrupts cohesion and is deemed "worthless" religion rather 
than "pure and undefiled. " The author declares that this individual is not aligncd with 
the correct construal of the "world, " his religion is "worthless. " 
That this kind of religion is "worthless" is significant. The term V&Tatoc is 
used in the LXX describing idols and idol worship as worthless (Jer 2: 5; 10: 3). 26 
Jeremiah's point is that rendering service to idols, things fundamentally not God, is 
worthless or not "pure and undefiled" religion at all. Here the line is drawn between 
the one in verse 26 who "thinks he is religious" and really is not at all because his 
"religion" is worthless and "pure and undefiled religion" in verse 27. The one 
deceitful and loose in speech is implicitly on the impure side of the line. This 
individual is in danger because his "worthless" religion is likened unto the idolatry of 
worshipping stones as the world does. 'Ibis is tantamount to the idolatrous alliance 
with the world (1: 27; 4: 4) that James refers to later. Identifying the alliance between 
"worthless religion" and the "staining" influence of the world reinforces the implicit 
impurity of this so called "religion" in 1: 26. One who thinks himself to be religious in 
this wrong sense "deceives his own heart. " 
25 Johnson is correct to point out that &lTacT(Zv should be understood in its usual sense of "deceive" 
rather than "give pleasure to" (Letter ofJames, 2 10- 1). 
26 Cf, Acts 14: 15; 1 Pet 1: 18. 
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In verse 27, the author conveys the primary concern of the composition: 
"religion that is pure and undefiled before God, the Father" (OPTICKEL'OC Ki%OCCP& KIA 
a[LLUVTOý Mpa Vý OE(ý KIA ra-rplt). Here the line is clearly drawn between true 
religion "pure and undefiled" 
(KaOap& K(A &jitfocvroc), and "worthless religion" or 
implicitly "impure" religion in 1: 26. Both in the LXX and the NT, KaOapk refers to 
physical purity (e. g., ritual purity qualifying one for cultic use; Lev 7: 19; 10: 10; 13: 17 
etc.; Matt 23: 26,35; Heb 10: 22) and to moral purity (Ps 51: 10; Hab 1: 13; Prov 12: 27; 
Job 8: 6; 33: 9; Tob 3: 14; Test. Ben. 8.2; Matt 5: 8; 1 Pet 1: 22; 1 Tim 1: 5; 3: 9; 2 Tim 
27 2: 22). It can also mean "morally free"' from evil (cf Gen 24: 8; 2 Sam 22: 24,25; 
Matt 23: 26; John 13: 10). Hauck notes that in Diaspora Judaism there is a trend toward 
d'spiritualizing" the older concept of ritual purity in favor of the ethical and spiritual 
connotations thus highlighting its metaphorical use. 28This "metaphorical" use is 
evident in Josephus where there is an emphasis upon the purity of the soul and 
conscience (J JV 6.48), a concern also present in Philo (Unchangeable 132; 
Drunkenness 143; Planting 64). Likewise, the term "undefiled" (a[Aavro4) is used in 
the LXX with reference to the ritually undefiled temple (2 Macc 14: 36; 15: 34) and to 
moral purity (Wis 3: 13; 4: 2; 8: 20; Heb 7: 26; 13: 4; 1 Pet 1: 4). The related term jita(vW 
is frequently used in the LXX for rendering someone or something ritually impure 
(Lev 5: 3; 11: 24; 13: 3; Deut 21: 23) but can also refer to moral aspects of purity as well 
(Gen 34: 5,13,27; Lev 18: 24-28; LXX Ps 105: 39). Yet, in the present context using 
the terms "pure" and "undefiled" to describe religion specifically sets out a contrast 
(or draws a line) between it and the "worthless" religion in 1: 26. 
It is important to note that what James calls "pure and undefiled" religion is 
qualified as such "before God and the Father" (napa Vý OVý KIXIL Trarplt). The Trap& 
here can be taken suggesting sphere: "in the sight/judgment of God" (cf. Rom 2: 13; 1 
Cor 3: 19; 7: 24; 1 Pet 2: 20) indicating the ultimate standard by which all aspects of 
worship, thought, and conduct should be assessed and will in the end be judged. The 
perspective from which this religion is "pure and undefiled" is "with reference to 
God's scale of measurement"29 and in this regard verse 27 describes "religion" which 
is acceptable to God. Again, this religion acceptable in God's estimation is set against 
27 Significantly on a few occasions trnn/mn is translated as Ka0ap6r. in the LY-X (Gen 20: 5,6). And 
at other times found together with %LER1TTN in Job 4: 17; 11: 4; 33: 9. 
28 TDNT3: 417 
29 Johnson, Letter ofJames, 212. 
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the religion that is worthless and if one thinks he is religious in this way has "deceived 
his own heart. " Thus the author insists that it is God's perspective that functions as the 
key indicator separating worthless religion from "pure and undefiled religion. " 
Furtheimore, the prepositional phrase iTapa TQA. ) OEw along with the similar phrase in 
verse 27 (&iTb TOB K60110U), "clearly suggest an opposition between God and the 
world. 9,30 This rhetoric effectively demonstrates that the author does not wish to cast 
the two types of religion as equal but opposite, but rather be refers to God as the only 
one who approves pure religion effectively demonstrating that there is only one way 
to construe the ordered "world. "' 
The definition of acceptable religion in the sight of God is first characterized 
as looking after orphans and widows in their affliction (1: 27). The concern for the 
weak and vulnerable takes up a traditional issue of covenantal obligation emphasized 
in the Torah (Exod 22: 20-2 1; 23: 9; Lev 19: 9-10; 19: 33; 23: 22; Deut 10: 17-19; 14: 28- 
29; 16: 9-15; 24: 17-18; 26: 15), and the prophets (Amos 2: 6-8; 3: 2; Hos 12: 8-9; Mic 
3: 1-4; Zeph 1: 9; Zech 7: 8-10). Here orphans and widows are particular 
representations of a broader class of vulnerable individuals. In Jewish tradition there 
were four types of the poor and vulnerable: widows, orphans, sojourners (resident 
aliens), and day laborers. Ibese individuals were disadvantaged and in need of 
protection because either they could not work or they did not own land and thus were 
open to attack and abuse by the powerful. "Pure and undefiled" religion is defined by 
the action "to Visit" (EMOKOTTEGOO(L) these vulnerable individuals. The notion of the 
verb conveys the idea of visiting with the intent to help and, in the LXX, is often 
associated with divine oversight of those who are unable to help themselves (Gen 
2 1: 1; 50: 24-25; Exod 3: 16; 4: 3 1; Sir 46: 14; Jdt 8: 33). 31 The issue of care for the 
disadvantaged reoccurs throughout James (2: 1-13,15-16; cf. 5: 1-6) and may be 
explicitly connected to fulfilling the "royal law" which is to love one's neighbor (cf. 
2: 8). 32 As the lines of purity drawn in 1: 21 were concerned with the believer adopting 
the attitude of the lowly, namely "meekness, " here the first characteristic of "pure and 
undefiled religion" is to help the lowly, those who are vulnerable and unable to care 
for themselves and who are the characteristic examples of wholehearted devotion to 
God. 
30 Wachob, Voice ofJesus, 83. 31 Cf Sir 4: 10: "Be a father to orphans, and be like a husband to their mother-, you will then be like a 
son of the Most High, and he will love you more than does your mother. " 32 McKnight, "A Parting Within the Way, " 117-8. 
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The second characteristic of "pure and undefiled religioW'is to keep oneself 
"unstained" (ccmulov) from the "world"(TO6 K&ýou). The infinitive qpEW with a 
double predicate indicates the need "to maintain a certain condition or stance. "33 
James' audience is to keep aant; LN with respect to "the world, " that is, to maintain a 
particular purity boundary between them and "the world. " The term &ainloý is not 
found in the LXX and only appears four times in the NT. Two of these NT 
occurrences pair the term with apw[ioc "unblemished" (I Pet 1: 19, with reference to 
Christ as an "unblemished" lamb; 2 Pet 3: 14)34 while in I Timothy 6: 14 M01TLICC. 
appears with'rqpE(J: "I charge you to keep the commandment unstained and free from 
reproach until the appearing of our Lord Jesus Christ. " In order to correctly determine 
the context of 6(jTrt; LN we must first understand what James means by "world. " 
James uses K00110C five times in the letter (1: 27; 2: 5; 3: 6; 4: 4 [2x]) each time 
with the definite article. In challenging his readers with the incongruity of believing in 
Jesus Christ and practicing favoritism, James rhetorically asks in 2: 5, "Has God not 
chosen the poor in the world (TC) KOGj1Q) to be rich in faith? " Though a few 
manuscripts read TOD K0040U, the dative is well attested and makes better sense 
here. 35 The phrase T(B K6 (p should be read as a dative of advantage 36 andthus . OGII 
"poor in the eyes of the world. " The syntactical construction here emphasizes that it is 
from the perspective or valuation of the world that these people are counted poor or 
low in social and economic status. 37 Rather than humanity in general, "the world" 
here is the system of order contrary to the heavenly order, "a measure distinguishable 
from God S.,, 38 In 3: 6 James identifies the tongue as a "world of wickedness" (o 
33 Johnson cites I Cor 7: 37; 2 Cor 11: 9; 1 Tim 5: 22; 6: 14; and Wis 10: 5: "1 kept myself blameless" 
as evidence (Letter ofJames, 212). 
34 In Jude 24, several manuscripts read aantlouc either beside %Lwouc or earlier in the verse (Cf . P72, 
C 945,1243,1505) and thus may add weight to understanding the two terms as commonly being used 
togther. 
Davids understands the genitive as a scribal attempt to smooth out the grammar (James, 112). 
36 As in Daniel Wallace, Greek Grammar Beyond the Basics (Grand Rapids: Zondervan, 1996), 144, 
or a dativus commodi. For commentators who understand the dative in this way cf. Johnson, Brother of 
Jesus, Friend of God, 212; Ropes, St. James, 1934; Dibelius, James, 138; Davids, James, 111-2; 
Martin James, 64-5; Moo, Letter ofJames, 107; pace Laws, James, 103, who takes it as a dative of 
respect. 
37 Note the similar use of a dative of advantage with regard to the "poor" (iTT(. )XoI) in Matt 5: 3: 
MMK&PLOL 01 1IT(A)XOIL Vý 1WEL'IlaTt. This usage of the dative indicates that the poor may be viewed from 
different vantage points and specifically in James, because it is from the world's vantage point, this is 
the wrong point of view. 
38 Johnson, Brother ofJesus, Friend of God, 212. Laws (James, 174) argues that "world" in James 
denotes "in general the values of human society as against those of God, and hence the man who 
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KOGVOý Tfý OLKLaý), or taken adjectivally, "a wicked world" which "stains (GITLIODOU) 
the whole body. " Though the issues of translation and interpretation in this passage 
are complex, we can state here that James understands KOCPo(; with the nuance of the 
sinful world-system 39 that "stains" or "defiles" the body (akin to the understanding of 
"world" in the Johanine epistles, cf I John 2: 15-17). Finally, in 4: 4 James uses 
KOG[10ý twice in conjunction with friendship: "You adulteresses, do you not know that 
fiiendship with the world (TOD KOCJýLOU) is hostility toward God? Therefore whoever 
wishes to be a friend of the world (TOD 1(6aliou) makes himself an enemy of God. " The 
notion of fiiendship (ýLIL'a) in the Greco-Roman world meant above all to share, that 
is, to have the same mindset, the same outlook, the same view of reality. 
40 To be a 
ffiend of the world is to live in harmony with the values and logic of the world in the 
context of James 4: 1 -10, namely envy, rivalry, competition, and murder. Friendship 
language is the language of alliance or coalition and here in 4: 4 those allying 
themselves with "the world" are labeled "adulteresses, " or those unfaithful to 
covenant relationship. These references to "the world" in James refer to something 
more than the material world or humanity in general, but rather the entire cultural 
value system or world order which is hostile toward what James frames as the divine 
value system. 41 
Thus the context in which to place the meaning Of 
&CITILIOý in 1: 27 is precisely 
its relationship to "the world" as a system of valuation. W. Paden sociologically 
defines "world" as not "just a ten'n for the 'totality of things' in general, but rather for 
the particular ways totalities are constructed in any particular environment, " while 
specifically religious worlds refer to "cultural systems that organize language and 
pursues pleasure aligns himself with the world and compromises or actually denies his relationship 
with God" (cf Cheung, Genre, Composition andHermeneutics, 202-3). 
39 There is evidence of the pre-Christian use of "world" with this nuance, cf. I En. 48.7; 108.8; T 
Jos. 4.6. 
40 The allusion to friendship with the world is quite striking when viewed against the background of 
the traditional Greek use of the idea of friendship in moral teaching. It stressed the essential equality 
and unity of friends; they were "one soul" (Euripides, Orestes 1046); they "share all things in 
common" (Aristotle, Eth. nic. 9.82; Plutarch, Moralia 96F: "On Having Many Friends" 8); a friend is 
"another self' (Eth. nic. II 66A; Cicero, De amicitia 21.80); furthermore, firiends "saw things the same 
way" for in friendship there is "equality" (Plato, Laws 757A; 744B; Aristotle, Eth. nic. 115713; 
Plutarch, Moralia 484B-C: "On Brotherly Love" 12; see Johnson, James, 243-244). 
41 Moo comments in this regard: "The 'world' is a common biblical way of referring to the ungodly 
worldview and lifestyle that characterizes human life in its estrangement from the creator. Christians 
who have ended that estrangement by accepting the reconciling work of God in Christ must constantly 
work to distance themselves from the way of life that surrounds us on every side-to keep themselves 
'spotless'... from the world's contaminating influence" (Letter ofJames, 97). 
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, 42 behavior around engagement with postulated superhuman agencies. For P. Berger 
and T. Luckmann the highest level of legitimation for a society is the "symbolic 
universe. "43 This symbolic universe is the "all-embracing frame of reference" within 
which all human experience can be conceived as taking place. 44 Symbolic universes 
serve as "sheltering canopies over the institutional order as well as over individual 
, 45 biographies' and 'set the limits of what is relevant in terms of social interaction. 
Berger and Luckmann's concept of symbolic universes corresponds to Clifford 
Geertz's notion of "world-views" mentioned above. According to Geertz, a society's 
worldview is "their picture of the way things in sheer actuality are, their concept of 
nature, of self, of society. It contains their most comprehensive ideas of order. 46 E. 
Adams has helpfully demonstrated how Paul's use Of K00[10ý functions as "world- 
47 building" language. He argues from ancient Greek sources that the term daýoc 
bears a "natural relation between the social order and the cosmic order .... The 
conviction that the order of the universe is analogous to the civic order runs through 
Presocratic philosophy from Anaximander onward. 9,48 
Thus it seems K6%M; bears a similar function in James and from this point on 
we will use the term worldview to refer to this cultural system which organizes 
language and behavior and, in order not to confuse our terms, we will refer to the 
instances of the word 0 KOO[LOC ("the world") in James in Greek. In this regard James 
actually presents two different socially constructed realities or worldviews. One 
worldview he refers to as 0 Ko%Loý, namely the system of valuation and organization 
of language and behavior which has the ability to "stain, " and another worldview 
which the readers are to embrace as "pure and undefiled" in the sight of God. Readers 
are to keep themselves "unstained" from the contagious pollutant Of 0 KOGPN, "from a 
42 W. Paden, "World, " in Guide to the Study of Religion (ed. Willi Braun and Russell T. 
McCutcheon; London: Cassell, 2000), 33447. Berger (Sacred Canopy, 25) refers to the act of religious 
"world-building" as constructing a sacred cosmos: "Religion is the human enterprise by which a sacred 
cosmos is established. " 
43 Peter L. Berger and Thomas Luckmann, The Social Construction of Reality. - A Treatise in the 
Sociology ofKnowledge (Harmondsworth: Penguin, 1967), 11046. 
44 Ibid., 114. 
45 Ibid., 120. 
46 Geertz, The Interpretation of Cultures, 89-90. 
47 Edward Adams, Constructing the Morld: A Study in Paul's Cosmological Language (SNM; 
Edinbrugh: T&T Clark, 2000). 
48 Ibid., 69. 
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TP 49 society regulated by the polluted values Of [0 KOO[W4]. " For the author of James 
there is really only one worldview or system of valuation that correctly orders reality 
and that worldview he refers to here as "pure and undefiled religion before God and 
the Father. " Any one who thinks himself "religious" in any other sense is deceitful, or 
in the language of verse 27, he is allowing himself to be "stained" or contaminated by 
0 KO%L04. Within the framework of the letter this is a call to maintain the distinction 
along the ideological boundary separating a worldview ordered by God and one 
ordered by 0 KOG[10ý. 
What is implied in this ideological boundary? That is, how must one maintain 
"'religion" which in the sight of God (nap& r(2. ) OEW) is K(XOap& and &ýLbxvro; and keep 
oneself "unstained from the world"? Does maintaining this boundary line include 
physical or ritual separation from specific people or objects or does it only refer to 
rejecting the cultural value system Of 6 6alioc, that is, rejecting one measure or order 
of reality for another? Many scholars have noted that there is no explicit evidence to 
suggest that James is taking up the concept of ritual purity of common Judaism in this 
aphorism. 50 As we have considered above, ritual purity played an important part in 
Israel's cult and maintained importance the life of first century Jews. Purity was a 
distinctive element in Jewish national identity particularly distinguishing them from 
the gentiles. Common elements or symbols that consolidated Jewish identity were the 
Temple, Sabbath, circumcision and especially purity rites .51 As many diachronic 
surveys of the literature show, different Jewish groups distinguished themselves from 
one other by means of different interpretations of the purity laws. 52 Differences 
involving ritual purity were often integrated with attitudes toward the Temple and the 
49 Elliott, "Holiness-Wholeness, " 73. He comments further: "Here holy worship of God and care for 
the most vulnerable in the community is declared incompatible with alliance with a polluting society 
and its contrary 'worldly' standards of valuation" (cf. Johnson, Brother ofJesus, Friend of God, 212). 
50 Cheung, Genre, Composition andHermeneutics, 126; Laws, James, 91-2; Dibelius, James, 121; 0. 
J. F. Seitz, "James and the Law, " 472-86. Johnson (Brother ofJesus, 8) states: "James does not connect 
nomos to any form of ritual observance. Besides not mentioning circumcision, he shows no interest in 
special days or feasts (contrast Gal 4: 9-11; 5: 24,12; 6: 12; Col 2: 16), or in dietary or purity regulations 
(contrast Col 2; 21). James makes no mention of any sort of meal, and certainly betrays no interest in a 
pure table-fellowship. " Yet see Bruce Chilton's (A Feast of Meanings: Eucharistic Theologies from 
Jesus to Johannine Circle, [Leiden: Brill, 1994], 98-108) efforts to connect James to disputes 
concerning meals. 
51 Dunn, The Partings of the Ways, ch. 2; Richard Bauckham, "The Parting of the Ways: What 
Happened and Why, " ST 47 (1993): 135-5 1; N. T. Wright, The New Testament and the People of God 
(London: SPCK, 1992), 224-32; Wright, Jesus and the Victory of God, 384-7; Barclay, Jews in the 
Mediterranean Diaspora, ch. 14. 
52 Klawans, Impurity and Sin in Ancient Judaism; Jacob Neusner, The Idea of Purity in Ancient 
Judaism. 
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worship associated with it. Yet, it is premature at this point to draw any conclusions 
regarding the manner in which this boundary was to be maintained in James' context. 
Other references to purity in James must be considered and compared with the various 
uses of purity language outlined in chapter two before a conclusion may be drawn. 
It can be concluded that the use of purity language in 1: 27 does function as a 
fiýgurative labelfor sociallideological location (Chapter 2, § 2.1.4.5. ). The labeling 
function of the language marks the line between two worldviews: one associated with 
God ("pure and undefiled religion before God") and the other associated with o 
K6%LO; (from which one is to keep "unstained"). The language of purity marks the 
correct or endorsed version of reality over against social orderOf 0 KOG[Ioc in 1: 27. 
The author, proclaiming what is in God's view "pure and undefiled, " uses such 
polarizing rhetoric in order to lead readers to a decision. One aligning with 
"worthless" religion via deceitful, uncontrolled speech is suffering the contagious 
pollutionOfO K6%Lo;. Thus this individual is labeled as a deviant, one who is in real 
danger of pollution, namely adopting the social orderOf 0 KOG[Ioc and thus alienating 
himself from his own socio-religious context. Therefore the lines of purity in 1: 27 
serve to distinguish worldviews or the ordered systems ("worthless" or "pure and 
undefiled religion, " 27a) and to mark distinctions among readers with respect to these 
worldviews (one stained or "unstained, " 27b). 
1.1.3. James 3: 6 
The section consisting of 3: 1-12 begins with a vocative address (C&1ý0( 40U) 
plus a negative imperative (ýý Y[VEGOE) warning the addressees of the improper use of 
the tongue, with special reference to teachers (3: 1). 53 The proposition itself asserts 
that "perfectioW' is possible through control of the tongue (3: 2), which thematically 
draws the exhortation of 1: l9b (Ppa6bý E[ý T6 MXýaat) and the statement of 1: 26 ([ih 
XaXLvayG)y(Zv yXC)ooav allTob; note the repetition of the rare word XaXtvaywyýaaL in 
3: 2 54) together with this section. Not only do these three passages thematically 
address control of the tongue but also all three do so with reference to purity as well, 
thus we begin to see that James connects impurity with the particular issue of 
53 The unity of this passage has often been recognized (cf. Martin, James, 103; Watson, "Rhetoric of 
James 3: 1-12, " 52; Baker, Personal Speech-Ethics, chapter 4; Johnson, Letter of James, 253-5; 
Bauckham, James, 63-9; Moo, Letter ofJames, 146-8; pace Dibelius, James, 181-2). 
54 So Watson, "Rhetoric of James 3: 1-12: ' 56n. 45. 
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inappropriate speech. Specifically in 3: 1-12 the one who "does not stumble in what he 
says" who is a "perfect man, able to bridle the whole body as well" (3: 2) is set in 
opposition to the one who stumbles with regard to the "staining" influence of the 
tongue. Along with the use Of E[50TEC, emphasizing the fact that this contrast is 
something the readers of the letter already know, 55 the rhetorical goal of the passage 
is to lead readers to a decision regarding control of the tongue; an issue that is 
indicative of which worldview or ordered system they choose to align themselves 
with. 
After illustrating the disproportionate influence of the tongue upon the body 
(bit to a horse, rudder to a ship, 3: 3-4), James declares the tongue an "unrighteous 
world" set among our members, "staining the whole body" (h 01TLX0bCC& 
ROV TO' TI 
a6pa). As we begin our exegesis of this passage the first point is to draw attention to 
the repetition of the phrase &Xov 'ro' a(B[La in 3: 2 and 6. The primary point of the 
passage (3: 1-12) is that the tongue affects the whole body and produces one of two 
possible results. 
56 On one hand, according to 3: 2, one who controls the tongue ("does 
not stumble in what he saye'; EV X0YQ OU 1TT(XLEL) also controls the whole body ("able 
to bridle the whole body as well"; 5UVaTb; XCCXLV0CYCJYýG0CL KCA 
'OXOV To' (36[m), and 
thus is a "perfect man" (TEXELO; avilp). As argued above, the notion of perfection in 
James has to do with total and unwavering commitment to God and controlling the 
whole body by means of bridling the tongue is forwarded as a characteristic of this 
wholehearted devotion. On the other hand, as 3: 6 avers, one who cannot control the 
tongue, which is an "unrighteous world" (note again the connection betweenKo%LOC 
and pollution), suffers the polluting effects of this failure, viz.,. "staining the whole 
body" (TI OTrLXObGa UOV T6 06[1a). 
The fact that the control or lack of control of the tongue affects the "whole 
body" is significant. Baker has argued that the term a6[ta should be understood as 
referring to both the inward and outward aspects of the individual even as yWaaa 
refers to both the internal and external aspects/consequences of speech . 
57Therefore, 
staining the whole body should be understood in a "typical Jewish sense" that the 
55 Davids, James, 137; followed by Baker, Personal Speech-Ethics, 123. 
56 Watson, "Rhetoric of James 3: 1-12, " 60. He notes the importance of the repeated phrase '01ov rb 
o6[ta, and notes that this is an indication that rhetorically the author is returning to the main or 
strongest point under consideration. 
57 Baker, Personal Speech-Ethics in the Epistle ofJames, 127. 
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whole person is affected by the pollution of the tongue. " But Baker's insight may be 
pressed further still by observing that the entire section has been introduced within the 
instructional context. "Teachers" (MUOMIOL) are warned that they will be judged 
with greater exactitude because of their function as guide for the believing group by 
means of their tongue. Rather than indicating that the following material is only 
applicable to those who teach, the instructional context marks the corporate setting in 
which control or lack of control of the tongue takes place. The "staining" influence of 
the tongue not only affects individuals, but the entire social body. The phrase o', Xov To' 
a6ýta in both 3: 2 and 3: 6 should be understood within this group context as the 
concern for controlling the tongue as an issue of community harmony. This is made 
explicit later in the letter where brothers are in conflict due to "slander" (4: 11-12; 
5: 9). 
We should elaborate on the phrase "uruighteous world" (0 KO(3[10; Tý; 
&&Ktfaý), for this phrase describes the tongue, the agent of pollution. Though the 
understanding of this phrase has been one of the more heatedly debated complexities 
of this passage, a slim consensus has begun to form. Some have argued that 0 KO%IN 
here can be understood to mean "whole" or "sum total" as in LXX Prov 17: 6.59 
Others have suggested the translation "adornment" (cf I Pet 3: 3) and thus think 
James regards the tongue as the "adornment" of evil. But Dibelius correctly objects, 
"No reader would have heard either of those two meanings in this expression. "60 
"World" conveys neither of these senses in other occurrences in James, thus Mayor 
seems to have had the best feel for the phrase saying: "In our microcosm, the tongue 
, s6l I represents or constitutes the unrighteous world. With Mayor most take Tfý a8LKLUC 
as an attributive genitive and thus render the phrase, "unrighteous world" as the RSV. 
As we have noted above, every occurrence Of 0 KOG[LOý in James carries the negative 
connotation of an evil and unrighteous system in opposition to God. This notion finds 
rough parallel in I Enoch 48: 7 where the "Spirit of righteous and holy ones" hate this 
"oppressive world (together with) all its ways of life. " Therefore, just as 0 KOGýLOC is 
58 Davids, James, 143. 
59 Both Cheung (Genre, Composition and Hermeneutics, 203) and Moo (Letter ofJames, 157) feel 
this may be due to the influence of the Vulgate (universilas iniquitatis), a translation reflected in the 
NLT. Both scholars reject this meaning. 
60 Dibelius, James, 194. 
61 Mayor, St. James, 115; cf, Ropes, St. James, 233; Laws, James, 9 1; Johnson, Letter ofJames, 259; 
Cheung, Genre, Composition and Hermeneutics, 203. Here the genitive is a substitute for the adjective 
as elsewhere in James (cf 2: 4, KPLTA 5L(XXOYt%LQ)v iTonp(Bv "judges with evil motives; cf. I Enoch 
48: 7; Mark 16: 14; Luke 16: 9). 
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the agent of contamination the readers are warned to avoid (1: 27), so too the tongue is 
likened to the "unrighteous world" that is able to pollute "the whole body" (3: 6). 62 
Laws aptly comments that: 
It is the tongue that brings the individual man into relation with 'the 
world'; indeed brings the world within him.... The tongue effects in a 
man the defilement that is inherent in the world (cf i. 27, with the 
warning already in i. 26 that the religious man must bridle his tongue), 
and its effect is total: it defiles the whole body. The idea is 
presumably that it is in his speech that a man identifies with that total 
hostility to God, and shows that it is part of his inner character. 63 
It is through the tongue that hostility to God, and consequently alignment with the 
polluting world, is manifest. Yet note Laws' assumption that the 'longue affects ... a 
man ... and shows that [hostility to 
God] is part of his inner character" referring to the 
individual context at the expense of the corporate. This same shortcoming is true of 
Baker's otherwise excellent investigation as seen in the title of his work, Personal 
Speech-Ethics in the Epistle ofJames. 
The warning against contamination by means of the tongue impacts one's 
personal and social context. As we have observed with the term o6[ia as with speech 
in general, there is both an internal (personal) and external (social) aspect. Personally 
the uncontrolled tongue disqualifies the individual from being a'rEXELOC avýp, which 
is the overarching goal of James' message (cf. 1: 2-4). If the tongue cannot be 
controlled, the individual is notrElEtoc and within the logic of the letter, if one is not 
TEXELOC, that is wholehearted in devotion to God, he is 6[ýUXOý (1: 5-8; 4: 8). So the 
personal consequence of being "stained" by the tongue is disqualification from 
wholehearted devotion to God. And such disqualification cannot be detached from the 
social implications of being polluted by the tongue. The "perfect man" also alludes to 
the entire social body. In the social context, the staining influence of the tongue means 
that the group has come under the influence of the values Of 0 Koaýloý and thus 
manifests "anger"(1: 20) through inappropriate speech. Specifically the group is 
62 With reference to the dangerous force standing behind the tongue (and the world) as a staining 
influence, many have taken the reference to 11 YEEvva in 3: 6 as referring to the devil or the forces of 
evil (cf, Moo, James, 126; Baker, Personal Speech-Ethics, 128). However, the recent study by 
Bauckham ("Me Tongue Set on Fire by Hell [James 3: 6], " in Fate of the Dead. Studies on the JMsh 
and Christian Apocalypses [NovTSup 93; Leiden: Brill, 1998], 119-31) has convincingly argued that 
Gehenna refers not to the force behind the world or tongue, but rather to the place of just punishment 
for the one who errs with the tongue. Thus, as the tongue is a fire, so one sinning with the tongue will 
be unished by fire. 
6 
FLaws, 
James, 150. 
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infected with the pollution of "slandee'(4: 11-12; 5: 9) which, when it spreads, is a 
disease that can kill the whole body. The tongue is the agent of pollution, and is such. 
by its association with the "unrighteous world. " Therefore, the reference to purity 
language here is, like aamlov in 1: 27, afigurative labelfor sociallideological 
location (Chapter 2, § 2.1.4.5. ). It labels the action of the tongue in administering the 
polluting force Of o Koolia; and thus marks what is socially dangerous or destructive 
to the group. 
1.1.4. James 3: 11-12 
As argued in the previous chapter, the rhetoric of 3: 1-12 is to contrast the one 
who "does not stumble in what he says" (3: 2) and the one who stumbles in the use of 
the tongue (cf. 3: 6). This basic contrast is illustrated in 3: 3-5 by the opposition 
between small things exercising control over large things (e. g., bits in a horse's 
mouth, ship's rudder, and a spark igniting a large forest), between tamed animals and 
the untamed tongue (3: 7-8), the antithesis of the blessing (correct) and cursing 
(incorrect) tongue (3: 9-10), and by the natural impossibility of geological and 
botanical elements not reproducing after their own kind (3: 11-12). It is in this final 
illustration that we find the concept of purity. 
This illustration consisting of two images of water (3: 11,12b) that frame two 
images of fruit (3: 12a) is carefully composed. The first three images are introduced by 
rhetorical questions that summarize the primary antithesis of the blessing and cursing 
tongue in 3: 9-10. Each of the questions clearly expect a negative response as indicated 
by the jL7jTt... Vý structure: "Does a spring from the same opening pour fourth both 
fresh and brackish water? Can a fig tree yield olives, my brothers, or a grape vine 
figs? (3: 11-12a). From the everyday experience of geological and biological 
limitations, the readers are invited to agree that such things are impossible. The first 
question reinforces the point made in verse 10. Where the natural source (spring) 
cannot produce both good (fresh water) and bad (brackish water) products, so should 
the human tongue. The next two questions illustrate the impossibility of equally 
"good" kinds producing fruit of a different kind. Here it is not the goodness or 
badness of producer to product but the inappropriateness of what is produced by that 
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particular producer. " That is, plants are unable to produce contrary to their kind and 
this is implicitly an issue of natural purity as afigurefrom "mixed kinds " (Chapter 2, 
§ 2.1.4.7). The natural order of things would be transgressed if a fig tree put forth 
olives or a grape vine put forth figs. This transgression of natural order is reinforced 
in the final statement; "neither can salt water yield fresh" (3: 12b), which reintroduces 
the distinction between bad (salt water is unusable to humans) and good (fresh water 
which is useful). Bauckharn comments: "Thus the implication of the metaphors shifts 
from the initial claim that one person cannot utter both good and bad statements 
(blessing God and cursing people) to the claim that a person of one kind cannot utter 
statements of another kind and finally to the claim that a bad person cannot utter good 
statementS.,, 65 Thus the images illustrate that the kind ofperson (that is good or bad) 
will ultimately be revealed in what he produces (blessing or cursing). The one who 
uses the tongue to bless and curse has demonstrated that his blessing is empty and his 
cursing derives from who he truly is, a wicked individual. This person is deceitful, 
unnaturally mixing blessings and curses in the same mouth. By implication from the 
larger context, such an individual is wicked and not only suffers the effect of pollution 
from the staining tongue, but also, by means of his words, inflicts sickness and 
disease on the social body. 
There are several examples of such a comparison in Greco-Roman literature. 
Plutarch, arguing that an individual should remain content with one's naturally suited 
,, 66 role in life, states: "We do not expect the vine to bear figs, nor the olive grapes. 
And again, Epictetus exclaims, "For how can a vine be moved to act, not like a vine, 
but like an olive, or again, an olive to act, not like an olive, but like a vine? It is 
impossible, inconceivable. "67 Finally, Seneca states this same principle: "Do you 
think a sane person would marvel because apples do not hang from the brambles of 
the woodland? Would he marvel because thorns and briars are not covered with some 
useful fruit? "68 Yet the closest parallels are found in Jesus' sayings in Matthew (7: 16- 
18; 12: 33-35) and Luke (6: 43-45) where the same point is conveyed: good people 
64 CC Brosend (James and Jude, 54) comments: "... the third chapter where James writes of the 
impossibility of holding conflicting oppositions (bless and cures, salt and fresh water) together (3: 10- 
12), a passage that ends with a call to righteousness and peace, which pairs virtues, in contrast to the 
conflicting anger and righteousness in 1: 20. " 
65 Bauckham, James, 90. 
66 Moralia 472B473B: "On Tranquility of Soul" 13. 
67 Discourse 2.20.18. 
68 On Anger 2.10.6. 
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speak blessings out of the goodness of their hearts and bad people speak wicked 
things out of the evil in their hearts. 69 This passage uses a natural illustration of the 
disorderliness of "mixed kinds"; the tongue that utters both blessing and cursing is a 
perversion, and James says, "this ought not to be so. " And again from the wider 
context this illustration of "mixed kinds" reinforces the inappropriate and destructive 
effect the polluted tongue has upon the social body. Cursing men who have been 
made in the image of God (3: 9) is the final outcome of the polluted tongue and clearly 
such conduct destroys the cohesion of the social body. The conclusion that a person, 
who by their cursing, demonstrates themselves to be evil and thus not able to utter 
genuinely good statements (3: 11-12) and polluted by the staining tongue proves an apt 
transition to the following section which contrast the outward expression of earthly, 
demonic wisdom and the pure "wisdom from above. " 
1.1.5. James 3: 17 
James 3: 13-18 not only shows two types of wisdom contrasted with respect to 
their origin ("from above" versus "earthly, unspiritual, demonic"), but also with 
respect to their consequent external behaviors ("pure" etc. versus "jealousy and selfish 
70 
ambition"). Part of the main thrust of the passage is that there are consequent 
actions and attitudes which come from two competing forms of wisdom, for wisdom 
in Jewish wisdom and in James is a fundamental, "God-given orientation that has 
profound practical effects on the way a person lives . 997 
1 The characteristics of 
"wisdom from above" and "earthly, unspiritual, demonic" wisdom are given almost as 
a response to the rhetorical question posed in 3: 13: "Who is wise and understanding 
among you? By his good life let him show his works in the meekness of wisdom (EV 
TrpaOrryrt ooýbcc). " As Dibelius observed, first one demonstrates his wisdom by a 
good life and second the wise individual proves his wisdom in "meekness" (TrpaUftilzLy 
cf 1: 2 1). Note again the value of humility demonstrated in the attitude of 
"meekness"; the truly wise are so in "meekness, " which is characteristic of those who 
wholeheartedly trust in God. 
69 We detect no direct allusion to the gospel text in James (cf Bauckham, James, 91). 
70 There is a notable tradition of contrasting wisdom and folly in the Jewish literature (Prov 1: 20-33; 
9: 1-6,13-18; Sir 19: 22-25) which may be related to James' contrast between two different kinds of 
wisdom. 
71 Moo, Letter ofJames, 174. 
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Though implicit, the contrast between two kinds of wisdom here may draw 
readers to choose between them. The author sets out two kinds of wisdom. First he 
states if the group has "bitter jealousy" ((ýXov ITLKPO'v) and "selfish ambitiow' 
(EP LOE CaV) in their hearts this is not wisdom that comes down from above (3: 14). 72 
That "jealousy" is paired with "selfish ambition" or "rivalry" indicates that the 
individuals who are not associated with the wisdom that comes down from above 
might be seeking the higher status positions within the group and thus creating 
internal dissention and disorder. This so called wisdom which animates such self- 
seeking is "earthly" (EITL'YELO; ), "unspiritual" (*DXLKiI), and "demonic" (&LýLovW571; ), 
each adjective indicates an increasingly negative aspect of this wisdOM73 and thus 
further alienated from God. The first term, "earthly" is not attested in the LXX and in 
the NT it is often used for what is characteristic of the earth as opposed to the 
heavenly (cf. John 3: 12; 1 Cor 15: 40; 2 Cor 5: 1; Phil 2: 10), as in Philo ("On the 
Cherubim, " 10 1). With this implicit contrast in mind, "earthly" denotes not only what 
is inferior to the heavenly, but also that which is in opposition to the heavenly. 
Acknowledging that James consistently uses 0' KOGýLOý to denote the sinful, polluting 
system of values that stands in opposition to God, the term. "earthly" certainly 
reinforces and parallels the notion Of Koalio;. The second adjective, *DXLK71, is used in 
the NT to oppose something that is ITVEUýLMTLKOý, of the "spirit" (e. g., of an 
"unspiritual" person, I Cor 2: 14; 15: 46; Jude 19). The final adjective, bat[IOVL651%, 
does not appear in the LXX and only here in the NT. Several commentators note that 
the suffix -bilc suggests the term means "demon-like, " that is, performing deeds 
similar to demons 74 ultimately demonstrating that this wisdom originates not from 
God but from the devil. 
The next verse carries through on the logic of this wisdom, for James states 
that: "where jealousy and selfish ambition exist, there will be disorder (&KaTaGTa0L'a) 
72 Hartin notes how James is unique in beginning with the list of "vices" as opposed to a list of 
"virtues" (A Spirituality ofPerfiection, 72 n. 34). However, it does not seem that these are proper lists of 
virtues and vices; rather in 3: 15, we are offered the animating principle behind that which is not 
"wisdom" at all. 
73 Ropes, St. James, 248. 
74 Hort, St. James, 84; Laws, James, 161,163; Davids, James, 153; Martin, James, 132. Johnson's 
comment connecting the reference here to -demonic" with the reference to "the evil force of the tongue 
as 'inflamed from gehenna, ' and the ýxhortation in 4: 7 to 'flee the devil... assumes the questionable 
exegesis of 3: 6 referred to in note 62 above. 
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and every vile (ýablov) practice' (3: 16). 75 Earthly wisdom traffics in jealousy and 
ambition, the external qualities indicative of one motivated by self-interest viewing 
others as rivals because they possess what he himself lacks. 
76 James has already noted 
that the "double-minded" man is UKYTOCGWroý ("unstable"; 1: 8) in all his ways, which 
is thematically and lexically similar to the idea here that "earthly" wisdom produces 
social "disorder" (UMMOTC&O (a) by means of jealousy and ambition. MUMOMOL'a in 
classical Greek has the nuance of political disorder, anarchy, or confusion that come 
from a variety of disruptions of the state (cf. Dionysius of Halicamassus, Roman 
Antiquities 6.3 1.1; Luke 21: 9, "insurrection"; I Cor 14: 33). 77 Here the term 
specifically refers to social strife that threatens cohesion (cf. Paul's similar use of the 
term in 2 Cor 12: 20). Along with "disorder" the jealousy and ambition characteristic 
of "earthly" wisdom produces "every vile practice. " ýabxo; in the NT often denotes 
evil action (John 3: 20; 5: 29; Rom 9: 11) and is a common term in the LXX Proverbs 
(5: 3; 13: 6; 16: 21; 22: 8; 29: 9). In the Sibylline Oracles it is paired with "unrighteous" 
(0'C6LKo;; 3.625), and in Josephus the term is used in opposition to "the good" (01 
ayaOOL'; J JV 2.163). Here the author seeks to subvert this kind of so called wisdom by 
demonstrating that the worldview Of 0 KO(J[LO;, that is, the social system from which 
this wisdom derives, produces "disorder" and evil actions. In this sense "earthly" 
wisdom is a source of social unrest and division that is implicitly an impurity (cf. 3: 17 
"pure" wisdom). This so called "wisdom" produces jealousy of power and status on 
the part of those who have none. 
In sharp contrast to the wisdom characterized as "earthly, unspiritual and 
demonic" issuing in social disorder and baseness is the "wisdom coming down from 
above" (3: 17). As the rhetoric of the passage unfolds, the origin of wisdom is 
highlighted as coming down from God and thus the only real wisdom. The 5ý in 3: 17 
signals a contrast with what has come before. Again, the rhetoric betrays the author's 
view that "earthly" wisdom is really only such by name, and that the wisdom coming 
down from above, that is from God (cf. 1: 5, wisdom comes from God; 1: 17, every 
75 In 3: 14 James identifies the characteristic of "earthly wisdom" as "bitter jealousy" (CýXov lTLKPO'V). 
Note that the similar phrase P'L'COC lTLKPL'Mc ("root of bitterness") in Heb 12: 15 has the potential to 
"defile" (ýLtav&5atv). 
76 The term (ý)Loc is negatively defined by Aristotle (Rhetoric 138713-1388A) as the sorrow one feels 
because someone else has what one wants. 
77 Also, see the interesting connection between "pride" (kEpilýavtqc) and "disorder" (&KaTaGTaO bX) in 
Tob 4: 13 and that between "earthly" wisdom's production of "disorder" (WaTaoTao[a) in James 3: 16 
and the associated "pride" (bTrEpnýMvotý) in the next section (4: 6). 
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p. Wp good and TEXELO; gift that IS OCVO)OEV comes down from the Father of lights), is the 
only real wisdom by which one may demonstrate he is "wise and understanding" 
through the "meekness of wisdom. " 
For our author the first characteristic of "wisdom from above" is that it is 
44 f pure" (ayv-9). Again, like the use of purity language in 1: 26-27, the implication of 
naming wisdom from above "pure" can hardly be overestimated. Whereas the author 
usesTEXELOý with emphasis elsewhere (1: 2-4; 3: 2), here wisdom is not "perfect" but 
"pure. " The syntax of the phrase singles out the quality of purity from the other 
characteristics of wisdom in 3: 17. This wisdom "is first pure" (1Tp6T0V ýLEV UYV7'1 
EGTLV), which the NIV renders "is first of all pure. " The use Of [LEV without 6E appears 
in Luke for emphasis (3: 18; 8: 5; 22: 22; 23: 56), and in Paul as an anacolouthon (Rom 
1: 8; 3: 2). Here the np(kov tAv emphasizes that "purd" is the first or head quality of 
the succeeding list, as Moo notes: "the seven qualities that follow in the list are 
specific dimensions of this overall purity.,, 78 The term (Xyv6ý is surprisingly 
infrequent in the LXX (I I x) where it is associated with the more common term for 
ritual purity (Moap6c) and translates '=T and In the LXX it is used to describe 
God's words (Ps 11: 7), the ways of the righteous are "pure" as opposed to the crooked 
(Prov 21: 8) or the unjust (Prov 15: 26). In the NT the term can mean "chaste" (2 Cor 
11: 2; Tit. 2: 5), innocent with regard to a certain action (2 Cor 7: 11), and morally pure 
or upright (of Christ I John 3: 3; of a Christian's behavior Phil 4: 8; 1 Tim 5: 22; 1 Pet 
3: 2). Hauck comments that the term in this latter sense signifies both moral purity and 
sincerity. 79 Likewise ayvoC, as used to describe the "pure virgin" in 2 Corinthians 
11: 2, incorporates the sense of complete faithfulness or devotion to Christ. So here, 
aYVO'; denotes that "wisdom from above" is free from moral pollution and, therefore, 
entails total sincerity or devotion. We should note that this is very much like the 
central notion of wholehearted, undivided commitment to God conveyed by the 
central idea Of TEXELO; introduced in 1: 2-4 . 
80 Hartin suggests: 
This pure wisdom is such that it has come down from above (3: 17) as 
opposed to the wisdom from the earth, which is "demonic" (3: 15). This 
provides the backdrop to the search for wholeness and purity: it comes 
from having access to God, from being in a wholehearted relationship 
78 Moo, Letter ofJames, 175. 
79 TDNT 1: 122. 
so Both Cheung (Genre, Composition and Hermeneuticý, 143) and Hartin (Spirituality ofPerfection, 
73) make this connection independent of one another. 
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with God. When one is separated from this source of wholeness and 
holiness one is divided, like a wave of the sea that is tossed about in 
the wind (1: 6). 81 
However, though communicating similar concepts, it is crucial to note well that the 
author did not describe wisdom from above as TEXELOý. We will return to this 
distinction below. 
Progressing from this head characteristic of "wisdom from above" (it is first 
"pure"), this wisdom is further distinguished by three sets of qualities set off by 
"then" (ZEITELUC): E'LPTIVLKTI, ýITLELKIJC, 61TELOTI; ("peaceable 82 , gentle, willing to yield") 
associated by alliteration; then JIEGTý EXEOUC KOCIL KUP1T6V ayiXO(ZV ("full of mercy, and 
good fruits"); and finally a6LaKPLTO;, aVlUlTOKPLTO; ("without a trace of partiality or 
hypocrisy") associated by the alpha-privative form and -KPL-roc ending. All of these 
qualities are crucial for community cohesion and maintenance and are demonstrated 
through a "good life" in the "meekness of wisdom" (3: 13). Not only is the "wisdom 
from above" first "pure" but also it is "peaceable, " the opposite of strife producing 
earthly wisdom. Wisdom from above is also "gentle, " thus associated with the meek 
reception of the implanted word (1: 21; ýITLEWý; is related to npa&rqý; cf the 
"meekness and gentleness of Christ" 2 Cor 10: 1). It is "full of mercy, " the quality 
upheld in 2: 1-13; "full of good fruits, " that is completing faith with works (cf. 1: 22- 
25,27; 2: 14-26); and "without partiality83 or hypocrisy. " Several of these virtues 
associated with wisdom from above are counter to being "double-minded. " Thus 
wisdom from above (particularly purity) provides the necessary qualities for one to be 
TýXEtoý and brings about religion that is acceptable in the sight of God, viz., "pure and 
undefiled religion" (1: 27). It is likely then that perfection and purity are not identified 
but integrally related. 
Wisdom from above is a key component in building the worldview associated 
with God and animates the social behaviours of the distinctive groups associated with 
it. This wisdom is first pure, that is "wisdom from above" is aligned with God and 
thus produces the qualities and characteristics deemed safe by the author. These 
81 Hartin, James, 74. 
92 Note the opposite of the dissention an anarchy following from "disorder" in 1: 16. 
93 This adjective appears only here in the NT and is derived from 6LaKPLV(3, which James uses in 1: 6 
and 2: 4 in connection with double mindedness. Most commentators view the term in 3: 17 as "simple" 
and thus related to the notion of single-minded or wholehearted devotion (Hort, St. James, 86-7; 
Mayor, St. James, 132; Ropes, St. James, 250; Adamson, James, * 156; Laws, James, 164; Moo, James, 
136; Cheung, Genre, Composition and Hermeneutics, 144). 
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virtues are not derivative from human thinking or wisdom, but are "from above" and 
thus deemed by the author as "pure. " Furthen-nore, rather than ending in deceit or 
human anger, this wisdom produces good works. In this way the language again is a 
type offigurative labelfor sociallideological location (Chapter 2, § 2.1.4.5. ). So- 
called earthly wisdom that causes social disorder and moral wickedness is described 
as "demonic" belonging to the sphere Of 0 KOCr[LOC which we now learn is influenced 
and infected by the devil. This wisdom implicitly is not pure and is associated with 6 
KOO^ (Cf "earthly') and, by association with 1: 27, has the ability to "stain" or 
pollute James' readers. Practically, the defilement brought on by this so-called 
wisdom is significantly seen in social strife and public disorder particularly 
manifested in "jealousy" and "selfish ambition. " On the other hand, "wisdom from 
above, " which is first "pure, " is constitutive of God's system of order combating the 
social estrangement brought on by "earthly" wisdom. What is ultimately behind the 
contrast between the two kinds of wisdom is a contrast between God and the 
world/devil, with their respective system of values. And such a contrast rhetorically 
pushes the readers to make a choice as to which system they will align themselves 
with. 
1.1.6. James 4: 8 
Though some have argued for 4: 1 -10 forming an independent unit of thought 
stressing repentance from human desire 84 while others stress the connection with 
4: 11-12 and sinful speech, 85 this section shows significant connection to the 
preceding context. 86 Though the two sections may stand on their own, 3: 13-18 and 
4: 1-10 have been linked together through lexical and thematic connections. " Johnson 
has noted that 3: 134: 10 progresses by means of rhetorical questions (3: 13,4: 1 [2x], 
4: 4,4: 5 [2x]), the first two formulated by EV vii-tv: 3: 13 inquires regarding the "wise 
and understanding among you" and 4: 1 asks about the source of conflict "among 
94 Cf Laws, James, 167. 
85 Frankem6lle notes the connections between 4: 1-12 and 1: 2-18 ("Das semantische Netz, " 5734). 
86 Cf. Cheung, Genre, Composition and Hermeneutics, 76 (contra Dibelius, James, 208-9; Laws, 
James, 158-9; Wuellner, "Der Jakobusbrief im Licht der Rhetorik und Textpragmatik, " 51-2; and 
Davids, James, 149). 
87 The thematic and lexical connections are most convincingly argued by Johnson (Brother ofJesus, 
Friend of God, 182-201; idem, Letter of James, 268-9,286-9; see also Cheung, Genre, Composition 
and Hermeneutics, 76-9; and Moo, Letter ofJames, 167-8, who draws together 3: 124: 6). 
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you. "'88 These rhetorical questions raise the fundamental issue of wisdom's 
connection with behavior. Those among the community who are truly "wise, " 
animated by "wisdom from above, " will demonstrate such by their good life-style in 
"meekness of wisdom, " yet the rhetoric of the letter clearly demonstrates that readers 
are not acting according to such wisdom. Marked by the second Ev UýCtv (4: 1), the 
rhetorical question sharply raises the issue that the community members have not 
lived in keeping with "wisdom from above" because there is strife and battles raging 
within the group. The connected passages serve as an indictment against incorrect 
wisdom/perception (3: 15-16) and action (4: 1-4), both which are associated with o 
KO%LOý (3: 15, wisdom is "earthly" [ElT (YE LOC]; 4: 4, "friendship with the world [-Cob 
Ko%LOU]"). 
From this indictment the author then calls a segment of his readers, namely 
those deceitful in speech (1: 26) and in danger of following wisdom from below, to 
humble repentance (4: 7-1 0). 89 In addition to the rhetorical questions and the 
introductory formula EV VýCLV, Johnson further illustrates how themes in 3: 13-18 are 
taken up in 4: 1-10. The term "jealousy" (CýXov) in 3: 14,16, which is characteristic of 
"'earthly" wisdom, is associated with what divides James' readers in 4: 2: "you covet" 
(C11XObTE). Here in 4: 2 "to be jealous" or "to covet" is used in the sense of misplaced 
zeal for what another possesses. The main virtue produced by "wisdom from above" 
is seen in the term "pure" (&y '), which corresponds to the recommended procedure VTI 
for repentance in 4: 8: "purify" (UYVEOUTE). Finally, "demonic" wisdom (5=ýLOVUS6% 
3: 15) logically has to do with the "devil" (o MpoXoC, 4: 7), who is in some way 
behind the community disorder. 90 Again, using the primary concept of purity 
demonstrates its fundamental rhetorical importance for the author. Furthermore, the 
aphorism found in 3: 18 not only draws the material to a natural sub-conclusion, but it 
also serves as a thematic transition in terms of the peace/disorder contrast developed 
in 3: 13-18 (specifically EILPýVlJV in 3: 18) which is again taken up in the community 
strife in 4: 1 (lTOXE[LOL). 91 Both the perception of reality and their consequent actions 
are cast as polarized options which move deviant readers to a choice between 
88 Johnson, Brother ofJesus, Ffiend of God, 188. 
89 The transition from indictment to call to repentance is indicated structurally by the oU'V in 4: 7 
before which there are 14 second person plural verbs, none of which are imperative, and after which 
there are 9 second person plural verbs all in the imperative. 
9() Johnson, Brother oPesus, Friend of God, 188-9. 
91 See Davids, James, 135,155; Martin, James, 126; Cheung, Genre, Composition and 
Hermeneutics, 76. 
Chapter 4: Exegesis of Purity Language in James - 147 
"wisdom from above" and "earthly" wisdom. It cannot be accidental that in each of 
the associations with 0 KOGVOý (both regarding wisdom 3: 15, and fHendship 4: 4), the 
reader is to remember the summarizing concern of the prologue to "to keep oneself 
unstained by the world" (1: 27b). 
Rhetorically the indictment comes to a climax in 4: 4: "Adulteresses! Do you 
not know that friendship with the world is em-nity with God? Therefore whoever 
wishes to be a friend of the world becomes an enemy of God. " The label 
"adulteresses" ([L0LXMXL'6E4) symbolically refers to the covenant relationship between 
God (as a groom) and Israel (as his bride) found in the Torah. 92 This relationship is 
likened to a marriage (Isa 54: 4-8) where God is spurned by unfaithful Israel, where 
the unfaithfulness of Israel is often metaphorically spoken of as adultery (Ps 73: 27; 
Jer 3: 6-10; 13: 27; Isa 57: 3; Hos 3: 1; 9: 1; Ezek 16: 3 8; 23: 45). 93 Edgar notes that the 
"metaphor depicts God's people as disobedient to God's order, expressed in the 
covenant relationship ... 
They dishonor God through their unfaithful behaviour. 04 
This address is followed by the climactic indictment of the letter, stated first as a 
rhetorical question then as a direct statement. The use Of OLK O"L8U-rE ("do you not 
know") indicates the author assumes the readers refuse to act upon the shared 
knowledge that -friendship" with the world is incompatible with relationship with 
God. 95 As we noticed above, the use of "friendship" in the first century was much 
more restrictive and had deeper connotations than today. One of the most common 
uses of friendship in ancient literature applied to alliances, cooperation or non- 
aggression treaties among peoples. 96 The alliance between friends referred to the fact 
92 Johnson, Letter ofJames, 278. The use of 1iotX(X. XL'6Ec does not signal a "suspicion of the female" 
because "women are dangerous" (contra J. L. P. Wolmarans, "Male and Female Sexual Imagery: James 
1: 14-15,18, "Acta Patristica et By7antiana 5 [1994): 134-14 1). 
93 Consistent with such indictment are the covenant-breaking actions of swearing falsely (James 
5: 12), withholding wages (James 5: 4; Deut 24: 14), and neglecting widows and orphans (James 1: 27). 
94 Edgar, Has Not God Chosen the Poor?, 103 (emphasis added). Cf Ropes, St. James, 260; Mayor, 
St. James, 139; Dibelius, James, 219-20; and also the unlikely argument that due to the feminine form 
of "adulteresses" the connection here is to the adulterous woman in Proverbs. See J. J. Schmitt, "'You 
Adulteresses! 'The Image in James 4.4, " NovT28 (1986): 327-37. 
95 This shared base of knowledge is assumed elsewhere in the letter ("knowing [ytV(X'KOVTEC] that the 
testing of your faith produces endurance ,"1: 3; "let not many become teachers, my brethren, knowing [E[66TEý] that as such we will incur a stricter judgment, " 3: 1; "you should know [ytV(wKE'rG)1" 5: 20). 
96 cf. Homer Il. 3.93,256; 4.17; 26.282; Virgil Ien. 11.32 1; Demosthenes On the Navy Boards 5; On 
the Embassy 62; Letters 3.27; JosephusAg. 4p. 1.109; 2.83b. CE David Konstan, Friendship in the 
Classical World (Cambridge: Cambridge University Press, 1997); John T. Fitzgerald, ed., Ffiendship, 
Flattery, and Frankness of Speech: Studies on Friendship in the New Testament World (NovTSup, 82; 
Leiden: Brill, 1996); idem, Greco-Roman Perspectives on Ftiendship, (SBLRBS, 34; Atlanta, GA.: 
Scholars Press, 1997); Alicia Batten, "Unworldly Friendship: The 'Epistle of Straw' Reconsidered, " 
(Ph. D. dissertation, University of St. Michael's College, 2000). 
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that friends shared similar vision and values. Euripides referred to a fiiend as "one 
soul with mine" (Kal *t)XN V gfUV)97 and Cicero considered a friend as a "second self' 
referring to the friendship between Laelius and Scipio: "we shared the one element 
indispensable to friendship, a complete agreement in aims, ambitions, and 
attitudes. "98 He goes on to say "Now friendship is just this and nothing else: complete 
sympathy in all matters of importance.... "99 Though overstating the case, M. Heath 
writes that friendship in Greece "is not, at root, a subjective bond of affection and 
emotional warmth, but the entirely objective bond of reciprocal obligation; one's 
philos is the man one is obligated to help, and on whom one can (or ought to be able 
to) rely for help when oneself is in need. "' 00 Furthen-nore, this ancient concept of 
friendship included a particular kind of social relationship within the pervasive social 
structure of honor/shame. A. Batten comments, "Closely related to other political uses 
of friendship is the relationship between patrons and clients, often defined as 
friendship. " 101 The link to patron-client relationships will be considered more fully in 
the following chapter but here we must note the significance of friendship language as 
alliance language that includes the pervasive first-century patron-client system. 
The indictment of alliance with 0 KO%10ý in 4: 4 is rounded off by rhetorical 
questions in 4: 5 and 6: "Or do you think scripture speaks in vain ... 
but does [God] not 
give greater grace? Because it says.... " As complex as the exegetical issues are 
surrounding 4: 5,102 the overall thrust of 4: 5-6 is to legitimate the rejection of alliance 
with 0 Kocyýioý and therefore justify the sharp call to repentance from the individual 
and corporate effects of pollution. The citation from Prov 3: 34 ("God opposes the 
proud [WTEPTJýaVOL; ], but gives grace to the humble [TIMTEwo1c]") does not merely add 
ornamentation to the passage but serves as the founding principle which the author 
builds his call to repentance upon. ' 03 In the verses following the quotation of Proverbs 
3: 34, James, in reverse order, first expounds the second half of the quotation in 4: 7- 
10, and then considers the first phrase of the citation in 4: 11-5: 6. Alonso Sch6kel 
97 Orestes 
, 1046. 
98 On Friendship, 21.80; 4.15 respectively (cf Aristotle, Eth. nic. 9.4.5,9.1,9.10). 
99 On Friendship, 6.20. 
100 M. Heath, The Poetics of Greek Tragedy (Stanford: Stanford University Press, 1987), 734, as 
quoted in David Konstan, Friendship in the Classical World (Cambridge: Cambridge University Press, 
1997), 2. 
101 Batten, "Unworldly Friendship, " 27. 
102 See the recent discussion by Craig B. Carpenter, "James 4.5 Reconsidered, " NTY 46 (2000): 189- 
205. 
103 Davids, James, 165; Martin, James, 152; Bauckham, James, 152-5; Moo, Letter of James, 192; 
contra Laws, James, 180- 1. 
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argued this position specifically asserting that the thematic refrain of "humble 
yourselves" (TalTELVWOETE) in 4: 10 recalls the "lowly" (TUITELVCIý) in 4: 6 and thus 
frames James' exposition on the second half of the citation: "God gives grace to the 
lowly. " This lexical link ties the following commands to the promise of God's grace 
in the text citation in 4: 6. Furthermore, the first half of the citation, "God resists the 
proud, " is considered in 4: 11-5: 6. This is signaled by the connection between 4: 6 and 
5: 6 in the repetition of the rare verb &vTLT&aaL) in both verses. 104 Whether or not 4: 11 - 
5: 6 should be viewed as commentary on the first half of the Proverbs 3: 34 citation, the 
lexical connection between TOCITE LVOTC/TIXITE LV(A' )OETE (4: 6/4: 10) and the related theme of 
humble submission and repentance clearly draws the citation to the following verses 
(4: 7-10). 
The series of commands flowing from the citation of Proverbs 3: 34 begins and 
ends with the conceptually (though not lexically) related terms "submit yourselves to 
God" (DITOTaylITE T6 OE(ý) in 4: 7 and "humble yourself before the Lord" (TCIITELV(SO71TE 
Ev(&)7TLOV KUPLOU) in 4: 10. These second person plural imperatives mark off and state 
the topic of the section, namely submitting to God in repentance. God's "grace" is 
given to the "humble" (4: 6); therefore the readers must "submit" to God (4: 7), a 
notion that is expanded in the rest of the passage (4: 7- 10). The 8 imperatives falling 
between I)ITOTLXYTITE in 4: 7 and TOOTE LV(jD'OIITE in 4: 10 form three couplets punctuated by 
a triplet: 105 
t DITOMY11TE OUV T(B. OE(B... 
9p%t- 
MVTLOTIITE 6E T(ý 6tftpoXW. MIL ýELEETCCL &ý' 1)[LWV. 
iyyL'GMTE T(ý OE(ý KCA EYYLE-L ý[IILV. 
KMOOCPI(YMTE XE-LPMC, %iCtPT(A)XOL, K(X'L 
IXYVL(Y(XTE MPSCCCC, 6(ýUXOL. 
T(XIMLITG)Pil(y(xTE KCA 1TEVOTlo(XTE MIL KXCCI)GCCTE. 
t YEIWC U[16V EILC 1TEVOOý ýLETCtTP(XTrIjT(. ) 
ML il XapA EILC K(XT' EL(XV [[IET(XTP(XlTTIT(A)]. I, llý 
104 Read in light of this lexical connection the subjectless phrase in 5: 6 "he does not resist you" (OLK 
&VTLT(XGOETUL WILV), which could either be a statement or a question, may be read in light of the text 
citation in 4: 6. Therefore the subject of the verb in 4: 6 may be supplied in 5: 6 and rendered as a 
question rounding off James' exposition of God's judgment against the proud. Thus 5: 6 would read 
"does he [God] not resist you? " (Sch6kel, "James 5,2 [sic] and 4,6, " 73-6. Cf Johnson, Letter ofJames, 
305). 
105 Davids argues for three couplets (James, 165), yet Martin (James, 152) and Moo (Letter ofJames, 
192) both fmd four. 
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0ff0%tft- TMITELV(A)OIITE EV(A)ITLOV KUPLOU KOCL UýWGEL UýLCCC. 
The resisting and drawing near are further defined in terms of purification (4: 8b) and 
identification with the lowly through sorrow and soberness (4: 9). Many have observed 
this reading of Proverbs 3: 34 is strikingly similar to I Peter 5: 5-9 106 and thus may 
reflect a widespread early Christian call to repentance. 107 
The first step in submitting to God is to "resist the devil, " because, if the 
community does, James says, "he will flec from you. " If the associations hold 
throughout this section, "the devil (5taP61w)" is certainly connected to "earthly, 
unspiritual, demonic (5atýLOVL6611ý)" wisdom (3: 16) that produces the "disordce' that 
manifests itself in the community through conflicts and disputes (4: 1) and is 
ultimately associated with alliance with 0 KOGýOý (4: 4). 108 Johnson comments: "The 
devil personifies the negative side of James' cosmic dualism, the force that influences 
the kosmos resistant to God's kingdom. "109 True enough, but what Johnson fails to 
note is the apt designation Of 0 K6ajioq as polluted, ultimately by means of the devil 
himself. If strife and dissention are the devil's work, then, in the author's worldview, 
it would make reasonable sense to highlight "purity" rather than "perfection. " The 
devil is much more a pollutant than an "imperfection. " Thus, drawing near to God 
necessarily entails resisting the devil and the consequent wisdom and alliances 
associated with him. Significantly the author describes drawing near to God and 
resisting the devil in terms of purification. The verb EYYL'C(, ) is often used in the LXX 
to refer to the priest "drawing near" to God in cultic worship. ' 10 And this image is 
reinforced by the parallel command: "Cleanse your hands, you sinners, and purify 
your hearts, you double-minded"(4: 8b). The parallelism may be shown in this way: 
MOCIPLUMTE XE-LP(XC, (XWCPTCAA0L', KDA 
tP MYVLUaTE MPUCCC, 5L'*UXOL. 
106 In I Pet 5: 5-9 the same text citation is followed by the commands to "humble yourselves, 
therefore, under God's mighty hand, that he may exalt you in due time" (5: 6) and to resist the devil 
(5: 9). 
107 Bauckham, James, 155-7; Moo, Letter ofJames, 192. 
108 Failing to resist the devil is associated with being "double-minded": "Those who are two-faced 
are not of God, but they are enslaved to their evil desires, so that they might be pleasing to Beliar and 
to persons like themselves" (T Ash. 3.2). 
109 Johnson, Letter ofJames, 2834. 
110 CE Exod 19: 21, where the people could not "draw neae' to God but in 19: 22 the priests could; 
Lev 21: 21,23; Deut 16: 16; Isa 29: 13; 58: 2; Ezek 40: 46; and in the NT once with this sense in Ileb 
7: 19. Davids, James, 166; Martin, James, 153; Johnson, Letter of James, ' 284. Moo argues that the 
cultic metaphor is not in view because later in the same verse God "will draw near (E'YYLEi)" to humans, 
an idea which disrupts the cultic image (Letter of James, 195); however the following image of 
cleansing and purifying again calls attention to the cultic image. 
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Where "cleanse" is connected to "purify ... .. hands" is linked with "hearts, " and 
"sinners" is paralleled by "double-minded. " 
The labels given to the readers are important to note. "Sinners" (5: 20), and 
those associated with sin in 1: 15; 2: 9; 4: 17 and the "double-minded" (1: 8), and those 
associated with wavering in 1: 6 are not only associated with one another but the only 
remedy given to both is purification. "' These negative descriptions of the readers 
develop the negative portrayal expressed in 4: 4 ("adulteresses") and, taken along with 
James' typical address "brothers, " the author signals that he views his readers as a 
believing group yet needing to readjust their social and religious commitments. 
Referring to his readers as "sinners, " James focuses upon their breach of God's 
standard of order. They have failed to live as God's covenant people and thus are 
"separated from God and outside his eschatological order, threatened with death (cf. 
1.15; 5.20). "' 12 Within the associations of the letter, the "sinner" has strayed from the 
truth and if he continues in "the error of his way" (TrX&vTlq 05ob allTob) he will suffer 
death (5: 20). "Sinners" were, above all, traitors to God's covenant; guilty of wicked 
alliances with 0 KOCIIN. 
'Me parallel term "double-minded, " unattested before James, is initially 
described in 1: 8 as one who is "unstable(CCKftT&GTOCTN)in all his ways. " This phrase is 
in apposition to "that man" (o 
&VOPWTMý EKE-LVOC)in 1: 7 who is identified with "'the 
one who doubts (6LaKpw6ý1EVO; )"in 1: 6b. As we have already observed, the doubter 
does not ask in faith and thus is "second-guessing, " that is, vacillating irresolutely 
between two choices. Cheung points out that "[d]oubt is not so much intellectual 
doubt as uncertainty in one's loyalty, between God and the world. "' 
13 Otherthan 
111 Sir 2: 12 points out that a sinner is one who walks a double path (EITOL 6UO TPCPOuý) and as Laws 
(James, 184) points out the "double-minded are the archetypal sinners; for James doubleness is the 
essence of human sin, seen in the divisive desires of the individual (iv. 1) and the 'adulterous' attempts 
to combine prayer to God and a quest for the fiiendship of the world (iv. 3f. ). " 
112 Edgar, Has God not Chosen the Poor?, 104. Sanders' point should be kept in mind that "the 
sinners" and "the people of the land" (or common people or "the pooe') are not fitted into the same 
category from the time of Ben Sira to the close of the Mishnah. "The sinners" are "the wicked" which 
for Sanders "refers to those who sinned willfully and heinously and who did not repent. " Furthermore 
he states "we can readily understand why 'tax collectors' and 'sinners' go together in several passages 
in the Gospels: they were all traitors. Tax collectors, more precisely, were quislings, collaborating with 
Rome. The wicked equally betrayed the God who redeemed Israel and gave them his law. There was 
no neat distinction between 'religious' and 'political' betrayal in first-century Judaisms" (Jesus and 
Judaism, 177-8). 
113 Cheung, Genre, Composition and Hermeneutics, 197 (emphasis added). Further he refers to Tanh. 
23b, where Rabbi Tanchuma comments of Deut 6: 5: "Let not those who wish to pray to God have two 
hearts, one directed to Him and one to something else. " The adjective 6(ýuXoc and its cognatcs are 
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Hermas the closest parallel to James' use Of 6 [*UXOý may be found in the description 
of the "double faced" (5LTrPOCJC0TrO; ) in Testament ofAsher. Cheung notes several 
points of similarity: 1) both terms refer to one uncommitted to the good; 2) as 5L'*DXO; 
is set against aTrMjý ("single") in James 1: 5-6, so too in the Testament of the Twelve 
Patriarchs, 50TPOGMTO; is contrast with aTr. XC);; 3) in James the opposite of 5(#Xoý is 
faithfulness and loyalty, likewise the opposite Of &np6awimh; is [LovoTrp6G(j1ToC which 
means wholeheartedness in one's commitment to God (cf T Ash. 6.1); 4) both 
5[#Xo; and 6L1Tp6, aw-uo; are associated with the evil inclination; 5) the 6L1Tp6(jWTrOC 
allies himself with Beliar and the 6C*uXo4; allies with "the world" and its "demonic" 
wisdom (3: 15); 6) Beliar will flee from the one keeping God's commands, likewise 
James 4: 7 conu-nands submission to God and resisting the devil, who will flee at such 
action; 7) both T Ash. 3-6 and James 1: 4-18 reflect a similar moral dualism where the 
6L'*UXOC is in danger of death. 114 Within the contrasts set forth in James 1: 2-27, 
"perfection" in 1: 24 is in opposition to "double-mindedness" in 1: 5-8. Instead of 
wholehearted devotion to God alone, the "double-minded" irresolutely wavers 
between devotion to God and 0 K&[ioc. In 4: 8, again in the context of choosing 
between God and 0 K00110; (4: 4), the remedy for "double-mindedness" is purification. 
"Sinners, " ones who through their association with "tax-collectors, " were in Sanders' 
view those who betrayed the God of Israel's covenant, a betrayal where the religious 
and political aspects were not easily distinguished. 115 In James' context this betrayal 
is explicitly demonstrated in one's alliance with 0 K6%to; (4: 4), something only 
cleansing could remedy. 
This leads to a discussion of the two parallel verbs: Ka0apCOUTE and aYVCCCtTE. 
'Me verb "cleanse" (K(XOiXp LFCG)) is used for priestly removal of defilement in Leviticus 
16: 19-20 and specifically with reference to "sins" in Leviticus 16: 3 0 and Sirach 23: 10 
(also Heb 9: 14,22,23; 1 John 1: 7,9; 2 Cor 7: 1). Likewise ixyvLCw is associated with 
cultic purity (Exod 19: 10; Num 8: 2 1; 19: 12; 31: 23). The command is to "cleanse your 
hands" and "purify your hearts. " The reference to both parts of the body is 
reminiscent of Psalm 24: 4 (23: 4 LXX) where the one who may ascend the hill of the 
Lord and stand in his holy place is "He who has clean hands and a pure heart" (0(ýo4 
used frequently in the apostolic fathers, with Herm. Man. chapter 9 providing a good commentary on 
James 1: 6-8 (Dibelius, James, 80). Here "double-mindcdness" is the opposite of faith and the one who 
is "double-minded" must repent because he is in danger of death. 
114 Ibid., 201. 
113 Sanders, Jesus andJuddism, 178. 
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II%0 XEPGLV KaL KCC&POC Tb KapUq. ). In James 4: 8 "hands" and "heart" refer to both 
external behavior and internal attitude and should not be conflated into a single 
command to "purify yourselves. " 116 There was concern for maintaining purity of the 
hand in the Second Temple period as both the Gospels (Matt 15: 2; Mark 7: 2-5) and 
later Rabbinic (m. Yad. 1.1 -4.8) discussion indicate. Often the hands could represent 
one's actions. For example, the phrase "from your hand" in Genesis 4: 11 refers to 
Cain's immorality; God stretches out his hand to strike Egypt in Exodus 3: 20; and in 
Deuteronomy 2: 7 literally "in the work of you hands" is translated "in all your 
undertakings" in the NRSV. Similarly, the heart is often referred to as the seat of the 
affections (Gen 6: 5; Deut 8: 2) and the "pure heart" represents a right relationship with 
God (Ps 50: 10,12 LXX). In this way James is addressing both the inward disposition 
("purify your hearts") and the outward moral and social concern ("cleanse your 
hands"). 
Thus part of resisting "the devil" and drawing "near to God, " is 
cleansing/purification. The first line, "cleanse your hands, " makes reference to ritual 
practice but applies it to the social and moral context. The cultic requirements for 
approaching Israel's God which were fiercely debated among Jews in the Second 
Temple period are now figuratively applied to moral and ideological purification 
required of the one approaching God in spirit. ' 17 The "sinners, " those treasonous to 
God's covenant and the people of God are to "cleanse" themselves. Because of the 
two terms "sinners" and "hands" this use of purity language is again aflgurative label 
for sociallideological location (Chapter 2§2.1.4.5. ). The author's rhetoric implicitly 
labels the actions (hands) of these "sinners" as impure (associated with both the devil 
and 0 K60[LN), and thus in danger. The second line, "purify your hearts, " interestingly 
may refer to the unmixed quality of the heart's devotion in worship. The stains of the 
world and the devil impact the readers internally and therefore they must be purified. 
Here specifically the purification of the inward dispositions and attitudes; therefore, is 
aftprative labelfor cleansing (Chapter 2§2.1.4.3. ). 
116 Contra Davids, James, 166-7. 
111 Bauckham, James 146. 
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1.2. THE COHERENCE OF PURITY IN JAMES 
1.2.1. Observations 
The composition uses purity language eight times and makes one clear 
allusion to the purity concept of "mixed kinds. "' 18 Though purity references are not 
numerous, nine references in one-hundred eight verses, they appear at several key 
points. First, there is a compelling cluster of purity terms in the important concluding 
and transitional aphorism in 1: 26-27. Here the author distills the primary wisdom 
contained in the themes of the prologue by offering an aphorism regarding "pure and 
undefiled" religion; religion in which one must keep "unstained" from 6 MaýOc. 
Second, in the pivotal section regarding two kinds of wisdom and their consequent 
behaviors, the first and most important characteristic of "wisdom from above" is that 
it is "pure" (3: 17). It is important to note that the author chose not to use "perfect" 
(TEXEWý) to describe this wisdom. Because this is a favorite term for the author 
elsewhere, his choice of words here is all the more significant. Finally, in arguably the 
sharpest call to repentance in the letter, our author chooses to characterize such 
repentance as cleansing and purification from alliance with the KOG[Loý and the devil 
(4: 1-10). 
Whereas we have already noted that the author strategically uses polar 
oppositions throughout the composition to lead readers to a point of decision, the 
analysis above suggests that the occurrences of purity language implicitly fit into this 
overall rhetorical strategy. " 9 The exhortation in 1: 21 to put off "filth" and receive the 
"implanted word" draws a clear distinction in the minds of the readers leading them to 
make a choice between continuing in their "filth, " or living in step with the gift of the 
"implanted word. " Clearly there is a sharp distinction drawn between two so-called 
kinds of religion in 1: 26-27. "Worthless" religion, which is no religion at all, is 
practiced by the loose tongues and deceit of the impure. The affect of the author's 
rhetoric calls those practicing such deceit to align themselves with "pure and 
undefiled" religion by keeping "unstained" from 0 KO%1N. In 3: 1-12, the contrast 
between the one who controls the tongue (the "perfect man') and the one stained by 
118 "Filthiness, '' 2: 21; "pure and undefiled" and "unstained, " in 1: 27; "stains, " 3: 6; "pure, " 3: 17; 
"cleanse" and "purify, " 4: 8. The allusion to "mixed kinds, " one of our purity categories, is found in 
3: 11-12. 
119 Johnson, Brother ofJesus, 32. 
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the tongue again implicitly draws the readers to make choices about how they use 
their tongues and how speech impacts their communities. Finally, though the choice 
called for by the contrast between "wisdom from above" and "earthly" wisdom is 
more subtle, the following passage of 4: 1 -10, with its strong call to repentance, draws 
readers to choose between God's wisdom/friendship and the world/devil's. The 
contrast between purity and pollution functions well within the author's overall 
strategy of using polar oppositions to bring readers to a decision. By calling attention 
to boundaries through the means of purity labeling, the author calls the entire 
readership (both those labeled as in "danger" and those held up as paradigm 
examples) to align their behavior with God's values. For the former this decision 
entails constructing new boundaries, for the latter maintaining ones already there. 
In keeping with this strategy of contrasts, the exegesis above suggests that 
James outlines two competing worldviews or culturally constructed systems which 
order language and behavior. The author equates one worldview with 6 OEOq (1: 27; 
2: 5; 4: 4) and the other he equates with 0 KOGýLO; (1: 27; 2: 5; 3: 6; 4: 4 [2x]), or ETrL'YELO; 
("earthly"; 3: 14-17). Each time James uses 0 KO%10; it is antithetically contrasted with 
0 OE6; as a counter system of order (with the only exception being 3: 6). And in these 
very contexts, where two systems of order are set in opposition, purity language is 
frequently used. 120 For example, in 1: 27 "pure and undefiled religion" is such in "the 
sight of God" (as opposed to the world, cf. the parallel prepositional phrase MTrO' -rob 
Kw[Lou) and maintaining such religion entails keeping oneself "unstained from the 
world. " 12 1 Though there is no reference to o OEO;, in 3: 6 the tongue is an "unrighteous 
world" able to "stain the whole body. " Here the staining influence of the tongue is 
associated with the unrighteous KOG[10;. Wisdom appears in one of two forms; it is 
either "earthly" (thus associated with 0 KoaýLo; ) and "demonic" (3: 15) creating 
disorder and instability (3: 16), or it comes from God ("wisdom from above" [3: 17] is, 
by association, the perfect gift "from above" [ 1: 17] freely given by God when asked 
in faith [1: 5]) and produces peaceableness and mercy (3: 17). The "wisdom from 
above" is "first of all pure" (3: 17), in contrast to "earthly" wisdom which creates 
"disordee'(3: 16). "Sinners" and the "double-minded" are to told to "cleanse your 
120 '17he only instance of o Ko%toc appeanng without reference to purity/impurity in the larger context 
is 2: 5. 
121 Cf. Hartin's comments regarding 1: 27: "... he is using the imagery and language ofpurity in order 
to capture the essential understanding of separation between those who belong to God and those who 
belong to the world" (James, 109). 
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hands" and "purify your hearts" in order to "draw near to God" (4: 8). And in context, 
this purification is from the staining alliance with 0 K60110ý (4: 4). Only the reference 
to "filthiness" in 1: 21 exists independently from an explicit association with 6 KO%t0c. 
Yet as Johnson has argued, the call to "put off filthiness" is precisely the rejection of 
one system of valuation ("human anger") for another ("God's righteousness"). Putting 
off filthiness and receiving the implanted word in the manner of meekness is the 
rejection of one measure or one worldview for another. Putting off filthiness is a 
challenge to repent from the pollution resulting from adopting the alien values and 
behavior of a different "world, " one contrary to God's righteousness. As such, human 
anger is related to an alien set of values embodied in 0 KO%LOC. 122 
Furthermore, our application of the taxonomy to the various uses of purity 
language in James has enabled us to see more precisely how the language is 
functioning in the rhetoric of the composition. Rather than limiting the function of 
such language to either "ritual" or "metaphorical, " we have seen that the language 
functions in a variety of ways. The language can figuratively refer to moral 
transgression (cf 1: 2 1), but often it functions rhetorically to locate readers in areas of 
socio-religious danger by negatively labeling them (figurative labelfor 
sociallideological location, 1: 26-27; 3: 6; 3: 17; 4: 8a). This labeling implicitly leads 
the readers to make a choice either for or against the worldview of the author. Though 
no explicit purity language is used in 3: 11-12, the author uses thefigure of 'mixed 
kinds'to reinforce the inappropriateness of misusing the tongue. And finally, the 
figurative labelfor cleansing used in 4: 8b reinforces the call to repent because the 
"sinners" are implicitly labeled as socially and ideologically impure. The greater 
degree of precision afforded by the taxonomy provides a illuminating perspective 
upon the author's rhetoric and concerns for his audience. The labeling function of 
most of the purity language of the composition highlights clear areas where readers 
are in "danger" of either failing to construct a boundary line or crossing an existing 
one. 
Purity language rhetorically marks the "danger" associated with crossing the 
line between the two worldviews, or put another way, the danger of not maintaining a 
122 Jackson-McCabe ("Mythic World of James, " 708 n. 32) notes: "In James, impurity comes 
ultimately from 4'Gehenna" (3: 6), and to humans through the kosmos (1: 27). Individuals are tainted 
primarily through a self-indulgent pursuit of pleasure characterized as a failure to resist "the Devil" 
(4: 7-8; cE 4: 1-6), or through the tongue-which, interestingly, is thus itself likened in some fashion to o 
K60[10ý TýC dUKLEa'; " 
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distinct boundary between the readers, who are to associate with God, and 6 KOG[10ý. 
The association of impurity with 0 KOO[LOC will need further exploration. The 
following chapter will address how purity language functions within the relationship 
between the readers of James and 0 KO%10ý. Specifically, it will analyze what kind of 
separation this purity language entails and whether or not such separation suggests 
that a sectarian community necessarily exists behind the composition. Furthermore, 
though we have generally located James' readers as existing in a precarious Jewish 
diaspora context, we must consider which readers are in danger of not separating from 
0 KOOý104;. And, does the call to remain pure from 0 K6%10ý mark the danger at the 
external boundaries as well as internal ones, as in Douglas' analysis? 
Briefly we may say now that the composition is not addressed toward "the 
world" but to James' specific readers, and as such the readers are challenged with 
regard to particular cultural values. Bauckharn recognizes that the reversal of status in 
James explicitly challenges contemporary Greco-Roman values: 
Since material goods and social status were connected with honour 
(e. g. Aristotle, Rhet. 2.5.7), the poor were generally treated with 
contempt in the ancient world ... Patronage (of inferiors by superiors in the social scale) was a pervasive part of the social system, a 
relationship which forged links of mutual benefit up and down the 
social hierarchy, benefiting most people except the really poor. Thus 
the special attention shown to the rich man, as a potential patron of the 
community, and the contemptuous attitude shown to the poor person, 
in James' hypothetical example (2: 2-4), are the attitudes to rich and 
poor which could be expected of ordinary people in the normal social 
mores of the time. James' accusation that they are dishonouring or 
shaming the poor (2: 6) reverses the evaluations of the dominant social 
values. 123 
In this respect, the readers are condemned as lawbreakers when they show preferential 
treatment toward the rich at the expense of the poor (2: 2-9). James' rhetoric 
challenges this notion of status (1: 9-11; 4: 10) indicating the inversion of social 
stratification associated with the values Of 0 K0040C. James elevates the poor and 
lowly along with the attitude of meekness despite their lack of social status and 
economic power. Tbough not mentioned in the quote by Bauckham, James also 
challenges the dominant values of speech. Deceit and slander are socially disruptive 
to the groups that would seek wholehearted devotion to God and may constitute an 
123 Ibid., 189. See also, Chester and Martin, Theology, 334; contra Johnson, Brother ofJesus, Friend 
of God, 232. 
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internal boundary line in need of maintenance or construction. These themes indicate 
a rejection of social standards most likely current in the dominant Greco-Roman 
culture. It is this dominant social structure that James associates with 0' KOO[Loq. At 
face value, it seems labeling 0 KOG[10ý impure and casting it in opposition to God, the 
composition is counter-cultural or antagonistic toward the values of Greco-Roman 
culture. But we must probe this cultural stance further in the next chapter. 
1.2.2. The Notion ofPurity in James and the Four Dimensions ofPurity 
As summarized above (Chapter 2, § 1.2), Israel's purity regulations cut across 
four regions marking the distinction between holy from profane and clean from 
unclean. As P. Jenson has pointed out the holy/profane distinction represents the 
divine sphere while the related yet distinct pair clean/unclean represents the human 
sphere. 124 Because pollution is strongly associated witbO K60110C in our letter, it 
seems that James focuses upon how the human sphere of the clean/unclean impacts 
the divine (perfection). Rather than using the terms of holiness, the divine sphere of 
holy/profane is taken up in James by the language of perfection. Therefore, it is 
necessary to consider how this "divine" sphere of perfection is associated with James' 
use of purity language, a task completed in the next section. Within the human sphere 
there are four dimensions or maps that separate clean from unclean: 1) spatial, 2) 
personal, 3) ritual, and 4) temporal. We must consider how James' notion of purity 
lines up with these particular dimensions. 
1.2.2.1. Space. James does not refer to the primary space set aside as holy for 
worship of Israel's God, namely the Temple. The letter mentions the physical space or 
place of worship in passing twice. In 2: 2 the one wearing the gold ring and the poor 
individual both enter into "your assembly" (avvaycjyýv u[L(Zv). No indication is made 
as to whether the assembly is a holy place or whether there are any rules of purity 
regulating the practices within this space. Though auvaycayll could either refer to the 
"place of meeting" or the assembly of people, 125 the general context of James 2 
indicates that it is a gathering of individuals James had in mind. The primary concern 
in the passage is with the behavior of the group. Partiality in judgment among 
members of the assembly is at issue not the eligibility of either the one in fine dress or 
124 Jenson, Graded Holiness, 47. 
12 '5 BDAG 963, sx. ouvixytayi'l- 
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the poor to enter the place of worship. The second reference to space in James appears 
in 5: 14: "Is any among you sick? Let him call for the elders of the church (rý; 
EKKI110(ccý), and let them pray over him, anointing him with oil in the name of the 
Lord. " Here EKKXTIOL'IX is used in the same way as (n)vccy(. Oy11 in 2: 2 to generally refer to 
an assembly of people. It is the "elders" of this assembly that are called to pray. 126 
Whereas the Temple was the focal point of Jewish national and religious life because 
it was God's dwelling-place and therefore regulated as to its purity, 127 there is no 
concern for the sanctity of such a fixed location in James. Because of the lack of 
evidence, we may infer that the physical place of worship is not the locus of purity for 
James. 
There are two further references to space in James. First, in James 1: 1 the 
author refers to his readers as located in the diaspora. As argued above, the address to 
"the twelve tribes in the diaspora" should be a geographical indicator of the reader's 
location and thus should be integrated into any interpretation of the composition. 
Integral to the notion of diaspora is the recognition that, in light of Israel's sin, God is 
the one responsible for the dispersing (cf Deut 28: 25 LXX). Read within the narrative 
of Israel, especially in light of the prophetic tradition, the exile carried with it a sense 
of guilt and hope for the return of "the dispersed of Israel" (Ps. SoL 8: 28). The label 
carried not only a geographical referent but, perhaps more importantly, as a criterion 
of identity formation, it referred to one's standing before God. Though she disagrees 
with this perspective, Lieu suggests "A Jewish 'diaspora identity, we might conclude, 
would be an identity predicated on failure and incompleteness, spatially determined 
by absence. " 128 Though spatial description of the readers in the diaspora has potential 
theological application, neither the term nor the ideology behind it is taken up again in 
the letter. Rather, as the paragraph above indicates, James is more concerned with 
disunity and ill-defined boundaries of separation from "the world. " Perhaps the spatial 
designation "in the diaspora" functions similarly to Paul's use of "in Corinth" where 
the focus is "the church of God" which happens to be "in Corinth ... with all those who 
call on the name of our Lord Jesus Christ in every place" (I Cor 1: 2). There is no 
limitation placed upon the identity of those in Christ for Paul, and perhaps for James, 
"in the diaspora, " merely narrows the geographic location of those who have faith in 
126 Cf. Johnson, Letter ofJames, 33 1. 
127 Among others see Wright, The New Testament and the People of God, 224-6, and the works he 
cites. 
128 Lieu, Christian Identity in the JeMsh and Greco-Roman Morld, 22 1. 
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our Lord Jesus Christ (Jas 2: 1). And as such they are living their faith out in a 
geographic "space" which is especially vulnerable to the influence of "the world. " 
The final reference to space in James plays a central role in distinguishing two 
very different types of wisdom: "from above" or "earthly, unspiritual, demonic. " This 
is essentially a contrast between the realms of the polluted and the pure marked by the 
spatial contrast "from above" and "earthly, unspiritual, demonic. " Elliott notes: "[t]he 
qualities of the wisdoinfrom below, 'earthly, non-spiritual, demonic/devil ish"... and 
the attitudes and actions it promotes, 'jealousy, selfish ambition, vile practices"... are 
features, like those cited in 4: 1-3, which are linked with the Devil himself, whom 
believers are exhorted to resist (4: 7b). " 129 On the other hand, "wisdom from above, " 
which clearly comes from God (1: 17), is "pure, " animating those who would "draw 
near to God" (4: 7). Here the author draws a conceptual line demarcating "two distinct 
and opposing realms of the cosmos in terms of a spatial perspective. " 130 This point is 
significant because it indicates that the author views the issues of allegiance (4: 4), and 
purity and pollution in spatial terms. Again, Elliott remarks: "[flrom the context of the 
letter it is clear that the devilish wisdom from below characterizes the non-believing 
society in which the believers live and from which they are urged to remain unstained 
(1: 27). " 131 In keeping with the concern for the integrity of the community, rather than 
focusing on the purity of a certain place, James expresses the need for his readers to 
maintain purity (or separation) from 0 K00110C or the surrounding culture. As is 
common in the early Christian movement, in James the purity concern for the Temple 
in Judaism is reconceived as a concern for the purity of the community of 
believers. 132 But again, we cannot assume this call to separation to necessarily be a 
call to totally retreat from the world. Is sectarian separation in view? We must wait 
until the next chapter to investigate this question. 
1.2.2.2. PersonaL There are no specific references to non-Jews in the text and 
none of the central issues regarding Gentile inclusion into the people of God are 
addressed (circumcision, table fellowship, etc. ). This does not necessarily mean that 
the author or audience did not observe rites such as circumcision or the regulations for 
pure meals, only that the author did not find it necessary to address these issues in this 
129 Cf Elliott, "Holiness-Wholeness, " 77 (emphasis original). 
130 Ibid. (emphasis original). 
131 Ibid. 
132 Cf. Michael Newton, The Concept of Purity at Qumran and in the Letters of Paul (Cambridge: 
Cambridge University Press, 1985). 
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particular writing. However, the text is clear that what is at issue in the concern of 
purity is the spatial location of the audience with regard to their value system over 
against the values and alliances with 0 KO%l0q. 
Rather than a system where the highest in rank and status are considered pure 
(e. g., priests, Levites, etc. ), it is the "lowly" (1: 9; 4: 6,10) and I'pooe' (2: 2-6) in their 
"meekness" (1: 21; 3: 12) that are consistently put forward as exemplary. The 
"humble" (4: 6) are the ones to whom God gives grace, and implicitly do not need to 
purify or cleanse themselves (cf 4: 8). These lowly/humble and vulnerable individuals 
are the ones who "ask in faith, with no doubting" (1: 5) and thus receive wisdom from 
God. They are the ones who demonstrate by their good life "works in the meekness of 
wisdonf 'and thereby prove they are "wise and understanding" (3: 13). The author 
voices the concern for the economically exploited by means of the denunciation of 
rich landowners who have held back wages (5: 1-6). And, according to the author, in 
God's view pure religion is maintained by caring for "widows and orphans" (1: 27). 
Not only does this evidence suggest a break with the traditional defensive purity 
posture common among first-century Jews, it indicates an intentional rejection of any 
social stratification based upon status, economic power, or influence. 
1.2.2.3. Ritual. Rather than a purity code designed to control naturally 
occurring disorders that rendered individuals unclean, it is one's alignment with a 
particular value system which is at stake in James' purity system. Where purity is 
impacted by proximity to the Temple in the Jewish notion of purity, in James it is 
one's proximity to 0 K001101; which, in part, determines his or her purity (or impurity). 
James' readers are admonished to "put away all filthiness and rank growth of 
wickedness" which we have considered above afigure ofmoral transgression. Instead 
of purification from "ritual" defilement irrespective of sin, this moral defilement can 
only be addressed by putting off, or ceasing the activity itself. James does refer to 
different parts of the human body with regard to purity but only to illustrate the 
morally dangerous behavior that manifests the pollution Of 0 KOGýLcr,. The tongue is 
the most dangerous offender because, as James notes, it is the "unrighteous world 
among our members" able to stain "the whole body" (3: 6). Here it is the connection 
between what is said (tongue) and the division and inner strife that it produces (cf. 
4: 1-3,11-12; 5: 9) which is implicit. This is "worthless" religion because of the deceit 
against the truth. Like Jesus' saying: "For out of the abundance of the heart the mouth 
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speaks" (Matt 12: 34), so too James is illustrating that the tongue reveals how 
completely individuals are polluted by 0 Koaýioq and the resulting internal strife. Moo 
states this succinctly: "the tongue, by virtue of being the most difficult of all parts of 
the body to control, becomes the conduit by which all the evil of the world around us 
comes to expression in us. As Calvin puts it, 'a slender portion of flesh contains the 
whole world of iniquity. m133 Thus it is the moral defilement (division) produced by 
the deceitful tongue that destroys community and fellowship (1: 26). 
Though articulated in ritual terms, the command to "cleanse your hands! " and 
"purify your hearts" has more to do with renouncing the inappropriate alliance with 6 
KO%10ý. Though possibly a component along with a purification ritual, the purity 
language here refers to the too loosely defined (or maintained) boundary between 
James' readers and 0 KOCF[LN rather than a ritual condition such as corpse 
contamination or eating with impure hands. Again we may observe a deviation from 
first-century Judaism' s notion of purity. The ritual condition is set aside by the moral 
condition (wholly devoted or divided) and the social relationship or alliance with o 
KO%E04. 
1.2.2.4. Time. Though our author is more clearly concerned with a spatial 
contrast, there is an awareness of time in the text. Abraham and Rahab are offered up 
as examples from the past. The references to time in James are largely confined to 
5: 1 -11 and here the focus is upon the future judgment of the wicked rich and an 
exhortation to the "brothers" to remain patient "until the coming of the Lord" (5: 7). In 
both cases God's future judgment is the focus with the consequent negative results for 
the "rich" (5: 1-6) and positive results for the "brothers" who wait in patience (5: 7-11). 
At the same time, the immediate behavior of slanderous speech and judgment must 
cease in the present in light of this future judgment of God (2: 1-4; 4: 11-12). The 
eschatological future seems also to be the context for James' notion of perfection. 
Though he exhorts his readers to maintain a wholehearted devotion to God, an attitude 
which is characterized in the lowly and humble, the fullness of "perfection" will 
ultimately be experienced in the future for James states: "Blessed is anyone who 
endures temptation. Such a one has stood the test and will receive the crown of life 
that the Lord has promised to those who love him" (1: 12). Though present 
completeness and perfection is called for in 1: 2-4, receiving "the crown of life" is in 
133 Moo, Letter ofJames, 15 8. 
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the eschatological future. Perhaps it would be best to say that maintaining 
wholehearted devotion to God in the present is a posture profoundly impacted by 
one's ability to maintain the purity boundary between himself and the world and that 
this separation can be achieved presently but fully rewarded with "perfection" in the 
future. Though subtle, the temporal aspect here indicates that purity is initiated and 
accomplished by the present exhortations of the letter which in turn initiates the 
reader's "perfection. " The ultimate fulfillment of this perfection (receiving the "crown 
of life'), while beginning in the present, will be completed in the eschatological 
future. 
1.3. CONCLUSION 
From the analysis above we have discovered that viewing James through the 
concerns of purity and pollution as informed by our taxonomy helps draw the overall 
rhetorical call to separation from 0 KO(JýLOC into sharper focus. The composition 
consistently uses the notion of purity to mark the boundary between two different 
worldviews: the worldview associated with God and worldvicw Of 0 KOG[Loý. As a 
means of labeling these different worldviews the language of purity is taken up with 
the rhetorical intent to legitimate one view of reality over against another, which has 
the effect of bringing the readers to a decision as to which worldview they will adhere 
to. 
The purity concern in James is to maintain a pure community (in its internal 
constitution and external boundary) in the midst of a polluting, antagonistic culture. 
The line drawn by purity is integral to James' concern to challenge the counter- 
cultural community to adhere to God's measure of reality by strengthening the 
boundary between them and the values of the ambient culture which are infiltrating 
their thinking and behavior. It is within this rhetorical concern that James labels o 
KOGý104 impure and condemns the social and moral pollution implicit in those allying 
with it. 
2. PURITY AS INTEGRAL TO PERFECTION 
Many scholars have identified the semantic similarities between perfection 
and purity (Bauckham, Cheung, and Hartin especially). We discussed the lexical 
relationship between these two words in chapter one (§ 4). In addition to this lexical 
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relationship, we noted in chapter three that these two terms have been carefully placed 
as the opening and closing concerns in the introductory prologue of the letter. This 
intentional placement of lexically similar terms within the prologue helps the readers 
to link these concepts in what is to follow. Furthermore these terms and associated 
concepts are further interrelated in three specific passages in the letter's exposition. 
As in James' introductory chapter, the notion of perfection and purity similarly 
are related in 3: 1-12. The phrase "the whole body" (61ov TO' a(BýLa) links the two 
contrasting results of one's control or lack of control of the tongue. According to 3: 2, 
one who controls the tongue "does not stumble in what he says" and therefore bridles 
"the whole body. " This individual is labeled the "perfect man" ('rEXELOC &vhp). As the 
T UELOý &VT'P, this individual demonstrates his wholehearted devotion to God (or his Ea 11 
perfection) by controlling his tongue. However, lack of control over the tongue, which 
is an "unrighteous world, " results in the pollution ("staining") of "the whole body. " 
One who controls the tongue is perfect and one who cannot shows evidence of 
pollution by 0 KO%LN. If indeed these concepts are linked one could state the reverse 
and claim that one who bears the marks of pollution by 0 K00[10C cannot be perfect. 
Suffering the pollution associated with 0 Ko%LoC negatively impacts one's ability to 
have wholehearted devotion to God. By association it is uncontrolled speech 
epitomized by human anger rather than "meekness" (1: 20-2 1) that presumably reveals 
an overabundant wickedness in one's life that needs to be cleansed (i. e., "put off 
filthiness"; that is the moral wickedness exposed by angry speech). 134 So, not only are 
these concepts connected in this passage but we may also see something of their 
relationship as well. 
The notion of purity and undivided devotion (the central meaning Of TEIELOý in 
James) are linked in the description of wisdom in 3: 13-18. Wisdom "from above" is 
first of all described as Ayvý, "pure. " The characteristics following in 3: 17 may be 
viewed as integrally linked to the head or overarching characteristic of wisdom's 
purity. One of wisdom's characteristics is aUaKPLTOC. In classical Greek this term 
may be rendered "indistinguishable" or "uncertain" but that meaning is inappropriate 
here. Laws suggests its meaning "may best be deduced form the cognate verb 
diakfinomai which James uses in i. 6 and ii. 4" and she concludes "wisdom is without 
134 CE Baker, Personal Speech-Ethics, 137. 
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doubleness... 
." 
135 If this term is the negated substantival related to the verb 
5LaKP[V(A), then it may be the case that one of the qualities of wisdom which is "pure" 
coming down from God (1: 17) is that of single-mindedness or wholeheartedness. 136 
TýXELOC is the single-minded devotion to God and within the contrast of 1: 2-8, the 
individual who is lacking must ask of God without "doubting" or vacillating between 
two options. The one who wavers (o 5LaKPLV%LEVOý) is "double-minded. " This is 
precisely what "wisdom from above" is not. The wisdom that is first "pure" is 
a8L&KPLTOq; it is "not divided. " Thus within the associational structure of James, 
"pure" wisdom is an agent in the war against a "double-minded" approach to God 137 
and therefore one's perfection (single-mindedness) is integrally related to "pure" 
wisdom. Here it is allowing the wisdom from above to animate one's actions, namely 
to produce single-mindedness (&5LaKPLTO4), which is a derivative of wisdom's purity. 
Stating this relationship in the opposite way: the individual animated by "earthly" 
wisdom is jealous and has selfish ambition resulting in "disorder" (aKaTaGTaG La) and 
every vile thing (3: 16). This "disordee, is the very same symptom of the "double- 
minded" individual who wavers in his faith toward God (Cf. &KaTao-raTo4 in 1: 8). 
Finally these two concepts are related through association in 4: 1 -10. The 
climax of the indictment of the community's infidelity to covenant relationship with 
God comes in James' sharp antithesis between friendship with God and friendship 
with the world in 4: 4. The only remedy for this situation is complete repentance in the 
form of submitting to God (4: 7). One of the components of submitting to God is for 
the "double-minded" and "sinners" to "cleanse" and "purify" themselves from the 
polluting influence of alliance with 0 K6%LO;. Here the "double-minded" are to 
complete an act of purification in order to regain covenant loyalty (wholehearted 
devotion) to God (4: 4). The dividedness or "double-mindedness" associated with 
vacillating between God and 0 KO%LO; in 4: 4 is implicitly a source of pollution 
because of the necessary purification required in 4: 8. Therefore we can once again see 
that maintaining a polluted association with 0 KO%Loý necessarily affects one's 
ability-rather lack of ability-to be TEXEto;. The unfaithfulness of vacillating 
135 Laws, James, 164. 
136 See the following commentators who understand the term to refer to single-mindedness, Ilort, St. 
James, 86-7; Mayor, St. James, 132; Ropes, St. James, 250; Adamson, James, 156; Laws, James, 164; 
Moo, James, 13 6; Cheung, Genre, Composition and Hermeneutics, 144. 
137 Both Hartin (A Spirituality of Perfection, 73) and Cheung (Genre, Composition and 
Hermeneutics, 165,177) stress the semantic overlap between perfection and purity in the description of 
wisdom being pure; however, they arrive at this observation independent of one another. 
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between association with God and 0 K6%Loc is a dilemma which must be resolved 
through disconnecting from the worldview Of 0 KOG[ICC.. One who is allied with o 
KO%LOC is "double-minded" and disqualified from wholehearted devotion to God, or 
perfection. The proximity of one to 0 KOG[Ioc and its construal of reality directly 
impacts one's perfection. 138 
Elliott understands that the purity/pollution language in James replicates the 
wholeness/dividedness, or TOLEWý language, a notion largely followed by Hartin. 
Elliott asserts: "concepts of pollution and purity ... are used to summarize the 
exhortations regarding incompleteness and integrity, division and wholeness, " and 
furthermore: "concepts of pollution and purity, division and wholeness, may be 
merged in an effort to address the issues of distinctive Christian identity, 
responsibility, social cohesion, and social boundaries. " 139 Rather than agreeing with 
Elliott's thesis that wholeness (perfection) is replicated or identical to purity/pollution 
it is apparent that these are related yet distinct concepts. 
Rather than conflating these concepts, as Elliott and perhaps Hartin do, 
perfection and purity are distinct conditions yet dynamically related in our 
composition. The primary concern with purity in James focuses upon the audience's 
relationship with the surrounding culture and their internal coherence. Interaction 
(1: 27) and alliance (4: 4,8) with 0 K0011(4 is deemed a source of defilement for James' 
readers. The overall notion of perfection in James is that of resolute devotion to God, 
the opposite of "double-mindedness. " The contrast between TEXEto4 and 6[ýUX04 
refers to the relationship between James' readers and God; they either may be 
wholehearted, single-minded in devotion, or irresolute, double-minded in their 
relationship with God. Perfection, as it were, renders the readers wholly unto God and 
thus makes them holy. On the other hand, double-mindedness is an indication of lack 
of devotion, the consequence (not condition) of maintaining an alliance with the 
world. Note that the composition uses the notion of 64uXo4 not "impurity" in direct 
contrast with perfection. Thus it is only when James' readers maintain a degree of 
separation from 0 KOG[L04 (thus achieving purity) that they are able to begin to achieve 
perfection. It is only when readers "cleanse" their hands and "purify" their hearts that 
138 Note that Hartin (James, 73) argues: "James describes the Torah as the "perfect law" (1: 25). Here 
the concepts of purity and perfection come together----ý'holiness and wholeness, " as Elliott expresses it 
([1993] 71-81). " 
139 Elliott, "Holiness-Wholeness, " 74. 
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they are able to start down the road to perfection (4: 8). Where the readers align 
themselves with the world, in James' view, there can only be imperfection (= 
"double-mindedness") and ultimately eschatological "death" (1: 15; 5: 20). Whereas 
separating from 6 KOGýLoc, by means of "pure" wisdom, leads to perfection and 
wholeness (1: 4) and ultimately eschatological "life" (1: 12). There is no indication in 
the text that one can ally with 0 Koajioý and expect to be TEXEWC. Yet the converse 
does not obtain. One must do more than separate from 6 K00[10; to be TEXEWC. T11US 
purity is a necessary, yet not sufficient, condition in order to achieve perfection. 
Where it is true that to be wholeheartedly devoted to God entails that one is separated 
from "the world, " the converse, that separation from the world necessarily entails that 
one is wholehearted in devotion to God, is not true. Mere separation from the 
surrounding culture without respect to one's devotion to God is hardly James' 
concern. 
It is only as separation from 0 K00[10C serves the objective of wholehearted 
devotion to God (perfection), that James' antagonism toward the world is understood. 
Here, unlike Elliott, we claim that perfection is not replicated by the notions of purity 
and pollution but rather are related yet separable concepts working together in the 
text. Rather than wholeness (perfection) language being "replicated" in 
purity/pollution, the evidence indicates that purity in James' understanding is a 
necessary condition for perfection. 
Closer to the point are Bauckham's comments regarding the relationship 
between perfection and purity. The use of purity "belongs to this aspect of wholeness 
as exclusion: purity must be preserved by removing and keeping untainted by 
anything that would defile. " 140 Bauckharn also adds a decisive comment regarding the 
particular function of purity language: 
But it is important to notice that [purity] does not seem to be used to 
draw a sociological boundary around the community, distinguishing 
insiders from outsiders in order to reinforce the community's sense of 
self-identity. Self-identity, as we shall see, is secured with reference to 
God as the focus and integrating point of the community's wholeness, 
rather than by a negative delineating of themselves over against others. 
As a counter-cultural community, the church is distinctive, but is not at 
pains to secure this distinctiveness in social separateness. 141 
140 Bauckham, James, 180. 
141 Ibid. 
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The specific issue of how purity functions to encircle James' readers and thereby 
giving them a particular identity will be largely taken up in the following chapter 
(e. g., what does James mean by purity as separation from 0' KO%10C). However, we 
may say here that purity in James does envisage a boundary which strengthens (or 
calls forth) the "counter-cultural" stance his readers must take. It remains to be seen if 
such a call to boundary creation/maintenance necessarily entails that the identity of 
James' readers be secured by delineating themselves over against others. Again, these 
issues will be taken up in the following chapter, but here the conclusion must be 
drawn that purity is related to perfection and that it is insufficient to view their 
relationship in terms of replication-they are related yet separate concepts that work 
together. 
3. SUMMARY AND CONCLUSION 
James consistently uses the notion of impurity to label the worldview 
associated with 0 K6%LOý. Our taxonomy has enabled us to see this labeling feature of 
purity language in James more clearly. Where the worldview associated with God is 
labeled "pure and undefiled, " the worldview Of 0 KOO[IOC is the source of pollution 
("stain, " 1: 27; 3: 6). The call to cleanse and purify (4: 8) is a call to create or maintain a 
boundary between James' audience and surrounding culture which is polluting and 
antagonistic. The community's relationship or proximity to 0 KOGýo; has been seen to 
directly impact their ability to attain perfection, or wholehearted devotion to God. 
Thus one cannot understand the concern for perfection in James without a proper 
understanding of purity. The purity concern in James is related to perfection 
specifically by calling forth some kind of separation from 0' KOG^. But the purity 
language alone does not indicate the kind or degrce of separation. Does the call to 
cleanse oneself from 0 KO%LoC demand sectarian separation or partial separation? And 
what specifically are readers to separate from when they refuse alliance with o 
K6%LOý? It is to these questions we must now turn. 
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CHAPTER 5 
PURITY AND THE CULTURAL STANCE OF JAMES 
In the previous chapter the nature and meaning of the purity language in James 
was considered. We found that purity language is not only used primarily to label 6 
Koajioý as an agent of pollution but also that the concept of purity is integrally related 
to perfection. The purity of the audiences is directly related to their proximity to 6 
Ko%Loc and their proximity to 0 dqioc directly impacts the audiences' ability to 
maintain wholehearted devotion (perfection) before God. Whereas this suggested 
relationship with perfection helps situate the language of purity, we need now to give 
an account of how the purity concern in James, understood as separation from o 
KOG[10;, works throughout the entire composition, and whether or not it indicates a 
sectarian community. Specifically we must consider what separation from 0 KOG[LO; 
may entail socially and ideologically-we must determine the cultural stance of the 
composition. 
The cultural stance of a text is bound up in several complex and interrelated 
factors. The attitude of any given text toward the surrounding culture may be broadly 
categorized as either integrative or antagonistic. Though a mix of these attitudes may 
be present, generally we can describe the overall posture of a text as leaning more 
toward one or the other of these options. The particular attitude toward culture may be 
expressed across a large variety of categories, namely, the political, social, linguistic, 
educational, ideological, religious, and material (or physical). Furthermore, in any one 
or combination of these categories, the level of antagonism or integration will appear 
at different levels or degrees. In order to determine the cultural stance of a document 
one needs a sufficiently nuanced model to account for the different factors involved. 
Thus, the analytical tools suggested by J. M. G. Barclay in his study of Jewish 
Diaspora literature will provide the nuanced model required in the present study. 1 
The evidence that will be sifted through Barclay's model will consist of the 
language and motifs of the Letter of James along with the author's description of the 
audiences, others, God, and attitudes toward the surrounding culture. Here especially 
the author's description of and concern for the audience's identity (actions and 
1 Barclay, Jews in the Mediterranean Diaspora, chapter 4. See also Graydon F. Snyder, "The 
Interaction of Jews with Nofi-Jews in Rome, " in Judaism and Christianity in First-Century Rome (ed. 
Karl P. Donfried and Peter Richardson; Grand Rapids: Eerdmans, 1998) 69-90. 
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beliefs) will indicate an integrative, oppositional, or mixed attitude toward the 
readers' ambient culture. Special attention will be focused upon the author's rhetoric, 
which may clearly indicate the author's concerns and persuasive intents, and, in a less 
direct way, the situation(s) of the readers. As wisdom paraenesis, James offers little 
indication of the readers' actual socio-historical situation and the author's rhetoric can 
only give but the slightest hints of this context. Thus the following discussion will 
make a distinction between the author's affective and reflective rhetoric. Affectively 
the author intends to persuade his audience of a certain set of values, attitudes, and 
actions where he often uses the identity (or potential identity) of his readers as an 
appeal to adopt these values. On the other hand the author's reflective rhetoric is the 
information that may indicate actual issues or incidents to which the author is 
responding. Because, especially in James, it is quite difficult to determine with any 
certainty the actual events or issues to which the author responds, the reflective 
aspects of the text will be discussed in the broadest terms. Keeping this distinction in 
mind, the goal of this chapter is to determine where James' rhetorical emphasis lies 
along the spectrum between cultural convergence (generally promoting integration) or 
cultural antagonism (insisting on some degree of social and ideological separation). 
From such a conclusion the social and ideological implications of purity as separation 
from 0 KOGýOý may be determined. 
1. ASSIMILATION, ACCULTURATION, AND ACCOMMODATION: A 
METHOD OF ANALYSIS 
I. I. ETHNIC IDENTITY 
In determining the cultural stance of James it will be helpful to consider how 
the identity of the readers is portrayed. That is, the particular identity or ethnic 
identity of James' readers must be understood if we are to identify how that identity is 
set over against the identity associated with 0 KOO[10q. 
In general, interest in ethnic identity and its social embeddedness has been a 
focus of scholarly research in recent decades, especially in anthropology. This state of 
affairs may be due in part to both modem manifestations of ethnic conflict and the 
flood of literature in the field of ethnicity theory, including in the field of biblical 
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studies. 2 Here we must address some of the theoretical assumptions of ethnicity in the 
ancient Mediterranean world in order to appreciate the complexities of determining 
the cultural stance of a text. First, the notion that ethnicity is biologically determined 
must be denied. W. Pohl articulates this fundamental point: "ethnic communities are 
not immutable biological or ontological essences, but the results of historical 
,, 3 processes, or, as one might put it, historical processes in themselves. Rather than 
biologically derived, the discussion of ethnicity by anthropologists and historians has 
moved towards a recognition of ethnicity as an historical process or a discursive 
phenomenon. A. Johnson suggests that "[t]he term 'discursive' suggests that ethnic 
identity is formed and maintained within a discourse that makes certain markers of 
difference definitive for the identity of one's own group, while other markers are 
made distinctive of other groups' identities. "4 It is important to note the "two-way" 
nature of this discursive identity. Lieu notes: 
Our gaze is directed to literary texts, with the ever-present possibility 
that we may be discerning the construction of their authors alone. 
This means that we shall only occasionally venture to discern the 
social experiences behind the texts, not only from the need for some 
constraints on the task. The plethora of recent attempts to reconstruct 
from the texts the Pauline, Johannine, Matthaean, Thomasine, etc. 
communities, founded as they are on an assumption that we can work 
back from text to the distinctive community that generated it, have 
increasingly been recognized to rest on shaky foundations. The 
constructive process isjust as likely to be the reverse... . We should 
need also to be equally attuned to traces of disconfirming social 
experience, those who resisted or were resisted by the texts. On the 
other hand, we are not necessarily uncovering a self-conscious process 
of self-definition; we shall prescind from determining whether, for 
example, Paul thought of himself as establishing something separate. 
Our concern is the creative role of most of these texts, as texts, in 
subsequent Christian discourse, whether or not they were 'rightly' 
understood, but it is also the way that identityformation and 
maintenance may itsel(be described as a discourse, in Bruce Lincoln's 
" In biblical studies, Philip F. Esler, Conflict and Identity in Romans (Minneapolis: Fortress, 2003, 
40) speaks of "modeling" rather than a theory of ethnic identity; Louise J. Lawrence, An Ethnography 
of the Gospel ofMatthew. A Critical Assessment of the Use of the Honour and Shame Model in New 
Testament Studies (WUNT 2,165; Tilbingen: J. C. B. Mohr [Paul Siebeck), 2003); see also Judith 
Lieu, Neither Jew nor Greek? (Edinburgh: T&T Clark, 2002); idem, Lieu, Christian Identity in the 
Jewish and Greco-Roman World. In classics, Jonathan M. Hall, Ethnic Identity in Greek Antiquity 
(Cambridge: Cambridge University Press, 1997); idem, Hellenicity. Between Ethnicity and Culture 
(Chicago: University of Chicago Press, 2002); and Walter Pohl, ed., Strategies of Distinction: The 
Construction ofEthnic Communities, 300-800 (Leiden: Brill, 1998). See Aaron P. Johnson ("Identity, 
Descent, and Polemic: Ethnic Argumentation in Eusebius' Praeparatio Evangelica, " Journal of Early 
Christian Studies 12 (2004): 29) for a ftill list of recent studies. 
3 Pohl, "Introduction" to Strategies ofDistin&ion, 8. 
4 Johnson, "Identity, Descent, and Polemic, " 29. 
Chapter 5: Purity and the Cultural Stance of James - 172 
terms, a coherent and sustaining sentiment which becomes effective as 5 it is acted upon. 
Textually defined markers of difference may indicate an actual state of affairs or work 
to call a particular state of affairs into being. This sensitivity to the "two-way" nature 
of discursive identity will help organize our understanding of James' cultural stance, 
and suggest that identity is rendered textually. 
These identities are formulated within the context of social interaction as 
certain, real or fictive, markers of ethnic identity are invested in texts with meaning 
and significance. Acknowledging that the markers of identity are formulated or 
constructed need not lead to the conclusion that ethnic identity is therefore arbitrary. 
At one end of the spectrum, the "primordial ist" has focused on the "givens" of one's 
birth or blood serving as objective markers of ethnic identity. At the opposite end of 
the spectrum the "constructivist" perspective highlights the more random, or fluid, 
changing and even invented nature of ethnic identity. However, acknowledging that 
such identities are constructed in discourse or in texts is to begin to see a mediating 
path between such perspectives. Because individuals are both located in an existing 
social-cultural structure, and yet do, to a degree, construct identity (especially through 
texts), there is an underlying convergence between these two positions. Again, 
Johnson states, "As I understand the discursive approach, it is meant to overcome the 
misguided dichotomy between a primordial, objective realism on the one hand and a 
capricious, random constructivism on the other. "6 
As for the particular markers comprising ethnic identity, Hutchinson and 
Smith suggest six features which are held "in varying degrees": 1) a common proper 
name to identify the group; 2) a myth of common ancestry; 3) shared history or shared 
memories of a common past, including heroes and events; 4) one or more elements of 
common culture, including customs, language, and religion; 5) a link with a 
homeland, either through occupation or by symbolic attachment to ancestral land, as 
with diaspora peoples; and 6) a sense of solidarity. 7 Johnson notes helpfully that 
"[e]ach of these are onlypotential markers of difference. One or more features may 
5 Licu, Christian Identity, 24-5 (emphasis added). In relation to ancient Greek edinicity Hall (Ethnic 
Identity in Greek Antiquity, 19) states: "there is ... no 
doubt that ethnic identity is a cultural construct, 
perpetually renewed and renegotiated through discourse and social practice. " 
6 Johnson, "Identity, Descent, and Polemic, " 29. 
7 John Hutchinson and Anthony D. Smith, "Introduciion, " in Ethnicity (ed. John Hutchinson and 
Anthony D. Smith; Oxford: Oxford University Press, 1994), 6-7. 
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replace other features as social situations change, develop, or even disappear. "8 In his 
recent study of Romans, P. Esler has taken up social identity theory in order to track 
the way in which any of these given features are manipulated to establish difference 
between groups, or particularly in the case of Romans, ethnic differences between 
sub-groups. Though the model Esler develops is helpful in coming to an 
understanding of how groups define themselves over against others and how one like 
Paul in the Letter to the Romans may "broker a new identity"9 to create cohesion 
among sub-groups in conflict, the applicability of his model requires a significant 
degree of conflict between groups. In this model, identity is formed or maintained by 
means of defining oneself over against specific outsiders with whom there is conflict. 
Our concern is that one would find conflict where either there is none or where it is 
not the focal issue primarily because the model predicts it. Rather than trace the 
features of identity along the lines of a specific conflict with a specific group of 
outsiders, we will attempt a thick description of the different features of identity 
articulated in the text, specifically with respect to the purity concern to separate from 
the world. This is not to say that James bears no signs of conflict, but that we will not 
presume conflict with "outsiders" or self-definition as over against others as the 
central way James constructs identity. 
Of particular relevance for this study is the definition of boundaries for a 
group which has been developed within the discussion of the sociology of sects. 
Particularly this conversation has been concerned with a group's response to the 
world. This discussion largely began with the church-sect typology which has been a 
useful heuristic schema for describing the early church's response to the world. M. 
Weber first distinguished between "church" and "sect, "' a distinction further 
developed by E. Troeltsch into a full typology. 10 In Troeltsch's sociological typology, 
he contrasted the conservative church-type with the more radical sect-type. For 
Troeltsch, the church-type accepted existing social order's values and customs and 
ultimately the interests of the ruling classes, while the sect-type demonstrated radical 
hostility toward institutional power structures and firmly associated with the lower 
classes and the socially marginalized. The goal of the church-type is world 
a Johnson, "Identity, Descent, and Polemic, " 30. 
9 Esler, Conflict and Identity, 3 8. 
10 Bryan Wilson, Magic and the Millennium: A Sociological Study ofReligious Movements ofProtest 
Among THbal and Third- World Peoples (London: Heinemarm, 1973), 11. That is the "conservative 
church and the perfectionist sect. " See Ernst Troeltsch, The Social Teaching ofthe Christian Churches, 
trans. 0. Wyon (New York: MacMillan, 193 1). 
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domination had by means of adaptation and compromise, while the goal of the sect- 
type is inward personal perfection often in terms of sharp opposition to the world. 
Troeltsch's basic typology has been expanded by B. Wilson and unlike 
Troeltsch, "he does not define a sect over against a church-type organization as its 
opposite (a contrast which he points out derives from Christianity). "" Wilson 
considers sects as "deviant religious movements" and he taxonomizes them in terms 
of their responses to the world or their "orientations to the wider society, its culture, 
values, and cultural goals, the experiences of evil and the means of escaping it and 
attaining salvation. " 12 Wilson's sect is a deviant religious movement primarily 
characterized by tension with society. 
Yet Wilson's sect typology has come under critical assessment. P. Harland 
notes: "The modem, individualistic character of Wilson's model is quite evident.... " 13 
Furthermore, in Associations, Synagogues, and Congregations Harland does a fine 
job of demonstrating that the relationship between religious communities and Greco- 
Roman culture cannot be slotted in either/or categories. He argues that 
synagogues and assemblies, could in varying ways participate within 
certain areas of life in the polis under Roman rule, including 
involvements in imperial honors and connections. Associations were 
not, as often assumed, subversive groups in consistent tension with 
polis and empire. Rather, despite occasional involvements in civic 
disturbances, there was ongoing positive interaction between these 
groups and society.... The manner in which both Jewish and Christian 
groups are often categorized as 'sects'in conflict with society acts as a 
hindrance toperceiving the more complex spectrum ofpossibilities in 
interactions between groups and society. There was a range of 
perspectives andpractices among Jews and Christians with regard to 
separationfrom or involvements in various aspects ofsociety, 
including imperial honors and connections. Virtually all Jews and 
Christians, it seems, rejected active participation in cultic honors or 
worship of the emperors (involving rituals and sacrifices that presumed 
the place of the emperors in the realm of the gods). There was variety, 
however, with regard to involvements in other aspects of civic life (life 
in the polis), including other noncultic forms of imperial honors or 
connections. 14 
Communities could and did develop complex relationships with the cultural 
and religious structures surrounding them such that both Wilson's individualistic 
11 Adams, Constructing the Morld, 8. 
12 Wilson, Magic, 26. 
13 Philip A. Harland, Associations, Synagogues, and Congregations: Claiming a Place in Ancient 
Mediterranean Society (Minneapolis: Fortress Press, 2003), 190. 
14 Ibid., 8-9 (emphasis original). 
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categories and Esler's model dependent upon conflict cannot account for important 
details. 15 Specifically in this regard Harland critiques J. Elliott's work on I Peter. 
Harland stresses that for Elliott "the most important characteristics of these sects are 
their tensions with and separation from society! He stresses that the typical Christian 
assembly in Asia Minor was an exclusive 'community set apart from the routine 
affairs of civic and social life. "' 16 Elliott correctly notes the distinctive identity of 
Christians-they distinguished themselves from the surrounding society in many 
respects and refrained from participation in certain areas of life within Greco-Roman 
culture and at times there were clear tensions between some Christian assemblies and 
society. However, Harland helpfully shows that Elliott is simplistic in his application 
of the sectarian model and thus misses the complexities of the group-society relations 
and neglects evidence that does not neatly fit into this model. These concerns raised 
by Harland are especially important in our study of James because first, with respect 
to the critique of Wilson, the community as opposed to the individual reaction to the 
world is the focus of James' exhortation and second, with respect to the critique of 
Esler and Elliott, though conflict is an issue in James, the composition itself does not 
indicate that conflict with a specifically defined group of outsiders is the primary 
focus of the text and therefore any conflict in James must be put in proper context in 
an investigation of James' rhetoric concerning relationship with the world. Again, we 
note here some of the salient features of the current theoretical discussion of ethnic 
identity and how this discussion intersects the issue of how religious groups interacted 
with their surrounding culture because it will play a role in determining James' 
overall cultural stance and it will help to determine whether James' readership may or 
may not be thought of as sectarian. 
1.2. AN ANALYTICAL METHOD 
In order to assess the overall movement and organization of the markers 
indicating identity in James, we must employ a theory which will allow sufficient 
flexibility to organize the available textual data, yet not restrict that data into 
15 With regard to the prevailing "conflict model" Harland notes: "When it comes to assessing the 
place of synagogues and assemblies within society or local culture, however, there is a tendency to 
stress conflicts, tensions, and separation to the neglect of other aspects of group-society relations (much 
like the conflict-centercd approach of those who have studied other associations)" (Associations, 11). 
16 Ibid., 12. Harland is reacting to John Elliott's A Homefor the Homeless: A Sociological Exegesis 
of I Peter, Its Situation and Strategy ([London: SCM Press, 1981], 79). 
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simplistic, and ultimately unhelpful, categories. For example, it would not be helpful 
to note the link in the text between the audience/author and Israel's history, ancestry, 
and homeland only to conclude that James shows no positive evaluation of Hellenistic 
culture. This is clearly an incorrect conclusion because the letter itself was not only 
written in Greek but bears several marks of highly refined Greco-Roman literary 
rhetoric, and thus some degree of valuation of Hellenistic culture. Again, this is to 
illustrate that we must be as sensitive as possible to different kinds and degrees of 
cultural interaction evident in the text. 
In his study of Diaspora Judaism Barclay develops three scales in order to 
determine different kinds and types of Hellenization among Jews in diaspora settings: 
assimilation, acculturation, and accommodation. Barclay clarifies Hellenism as "the 
common urban culture in the eastern Mediterranean, founded on the Greek language 
(the verb hellenizein originally meant 'to speak Greek'), typically expressed in certain 
political and educational institutions and largely maintained by the social Oite.,, ' 7 Ile 
further points out several different aspects directly involved in the cultural 
engagement with Hellenism which must be considered if the cultural stance of a text 
is to be discovered. The principal components include: politics, the structures of city 
government and relations with political authorities; society, the social patterns of 
interaction in the Hellenistic (and Roman) cities; language, the use of the Greek 
language and rhetoric; education, specific training in Greekpaideia including 
attending the gymnasium; ideology, the commitment to cultural norms and values; 
religion, the adherence to the forins, rites and formulae of Hellenistic religions; and 
material, sharing or borrowing the physical features of Hellenistic culture, specifically 
food, dress, coinage, art and architecture. ' 8 Barclay is careful to point out that this list 
is neither comprehensive nor is each component airtight. Furthermore influence 
across cultures may occur in several of these categories yet in differing degrees. 
Barclay concludes that it is helpful to distinguish between "different kinds and 
between different degrees of Hellenization. " 19 
In order to detect the nuance of different kinds and degrees of cultural 
engagement, Barclay suggests the first scale: assimilation. This scale refers to the 
level of social integration (becoming similar to one's neighbors) and concerns social 
7 Barclay, Jews in the Mediterranean Diaspora, 88. 
8 Ibid., 89-90. 
19 Ibid., 90 (emphasis original). 
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contacts, interaction and practices. Someone at the top of the assimilation scale had 
abandoned the social distinctive fundamental to Jewish identity; someone at the 
bottom confined his or her social life entirely to the Jewish community. Second, he 
develops the acculturation scale, which refers to the linguistic, educational and 
ideological aspects of a cultural matrix. Someone at the top of the acculturation scale 
had scholarly expertise in Hellenistic scholarship; individuals in the middle of the 
scale either demonstrated familiarity with Greek literature, rhetoric, philosophy and 
religion, or demonstrate a passing acquaintance with common moral values; someone 
at the bottom knew no Greek at all. Regarding those falling in the middle range 
Barclay notes "[flamiliarity, of course, is not easily quantified, but it is often evident, 
for instance, if a Jewish author really knows the philosophy he purports to discuss or 
has only a passing acquaintance with its most well-known tenets . 9s20 Lastly he offers 
the accommodation scale which considers how acculturation is used. At either end of 
the accommodation spectrum, according to Barclay, one will find texts or individuals 
who submerge Jewish cultural uniqueness with the goal of cultural integration or, at 
the other extreme, one finds antagonism to Greco-Roman culture bearing an overall 
oppositional stance toward "culture" (here defined as Greco-Roman culture). This 
"acculturation could be used to construct either bridges or fences between Jews and 
their surrounding cultures. "21 Tbough Diaspora Jews often became familiar with 
Greco-Roman culture, it was another matter how they employed what they had 
learned. They could use their training either to defend or to attack Judaism, either to 
justify or to undermine its peculiar customs. In his own way Harland notes the 
usefulness of the concepts of assimilation and acculturation. He insists that: 
a complex scenario akin to acculturation, assimilation, and 
dissimilation (rather than the overly simplistic separationist focus of 
sectarian typologies) should be imagined for the variety of synagogues 
and congregations (or individuals) within the polis of the Greek East. 
While particular groups (or individual members or leaders) might 
firmly reject certain aspects of the values, symbols, conventions, and 
institutions of Greco-Roman culture and society, they might also 
maintain, accept, or adapt others, without necessarily undermining or 
losing their own distinctive way of life, worldview, or group identity 
(monotheism being the key). There would be a range of possibilities 
for interactions between a given group and society without losing 
group boundaries. 22 
20 Ibid. 95-6. 
21 Ibid. 98. 
22 Harland, Associations, 199-200. 
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Thus as we attempt to understand the cultural stance of James, Barclay's scales of 
assimilation, acculturation, and accommodation will be most useful. 
Although our evidence is not complete in every way desirable, these three 
scales allow us a heuristic tool to distinguish among the many different ways James' 
audiences interacted with their environment. Whereas papyri and inscriptional 
evidence enable glimpses into the lives of Diaspora Jews and provide clues regarding 
their assimilation, Barclay acknowledges they rarely offer the kind of information 
necessary to assess their acculturation and accommodation. On the other hand, the 
literary evidence left by Diaspora Jews allows for some assessment of the author's 
acculturation and accommodation. 23 Acknowledging the complex relationships 
between religious groups and Greco-Roman culture noted by Harland, this 
investigation will employ the aid of Barclay's scales of assimilation, acculturation, 
and accommodation. With these tools, a close reading of James will enable us to 
decide where to place our text along the spectrum ranging from cultural convergence 
to cultural antagonism. It is hoped that determining the cultural stance of the 
composition will then allow us to place James' purity concern with greater clarity. 
2. ANALYSIS OF THE CULTURAL STANCE OF JAMES 
In order to guide the collection and interpretation of textual data along the 
lines of Barclay's scales outlined above, three major questions will be asked of the 
text, one aligning with each of the three scales. Firstly with respect to the description 
of the audience, author and any other parties, is there evidence of social contacts, 
interactions, or specific practices indicating integration or antagonism? Though the 
letter of James does not contain much information regarding such social relationships, 
a general concern for particular issues of assimilation may be identified. Secondly, in 
relation to the first question, we must ask whether there are indications of 
acculturation in the text. That is, we must ask about the author's acquaintance with 
and skill in Greco-Roman rhetorical forms or the author's religious or philosophical 
foundation from which he describes his audience and their relationship to God, and 
conclude whether or not he had a degree of acquaintance with Greco-Roman culture. 
23 With regard to the accommodation of diaspora texts Barclay (Jews in the Mediterranean) finds 
Artapanus, Ezekiel the Tragedian, The Letter ofAristeas, Philo, Pseudo-Phocylides, and Aristobulus as 
examples of cultural convergence and integration. On the other hand he classifies Misdom ofSolomon, 
Joseph and Aseneth, Sibylline Oracles 3 and 5, and 3 and 4 Maccabees as culturally antagonistic. 
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Finally, in keeping with the accommodation scale we must ask to what purpose is the 
author's acculturation put, namely whether the author seeks to build bridges between 
cultures, bum them down, or something in between. To structure our analysis, these 
three interrelated questions and their corresponding scales will be taken up in a 
discussion of the various parties discernable in James. First we will consider the 
audience, second, any other groups present in the text including "opposition' 'groups, 
third we will consider information regarding the author's self-description and finally, 
we will consider what religious and philosophical materials and concepts the author 
uses to describe God. 
2.1. DESCRIPTION OF GROUPS 
First the survey here begins with the description of the primary audience 
addressed in the composition. The author refers to this group as the "twelve tribes in 
the diaspora7and calls them "brothers" or "my brothers. " Second, we will consider 
other addressees, specifically the "rich, " who represent a typical opposition point of 
view against whom James is writing, and the "poor, " who are usually presented by the 
author as the paradigm of wholehearted devotion. These two groups will be treated 
together because rather than actual groups interacting with the audience, the "rich" 
and the "pooe' are categories (albeit real categories of which individual examples 
were readily available for the author) of individuals which the author uses in his 
rhetoric. Finally, we will consider the author's references to "teachers" and "elders, " 
both of whom exercise leadership in the midst of the audience. 
2.1.1. Description oftheAudience 
The primary difficulty in uncovering information about the audience is the 
wide-ranging and hypothetical mood of the composition itself. As wisdom paraenesis, 
James more readily offers general admonition and exhortation that might be 
applicable to a wide readership rather than addressing specific issues arising from a 
particular historical context. Johnson observes that "[t]he way to the real readers is 
blocked above all by the general character of James's moral exhortation. He is 
certainly detailed enough, but his lively vignettes appear as situations that might apply 
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to all communities, rather than a single church. "24 Many commentators have observed 
this quality of James. Davids finds that there is neither a 
definite crisis in the epistle such as those which called forth I 
Thessalonians or I Corinthians nor a specific persecution such as those 
which called forth I Pet. 4: 12 and (probably) the book of Revelation; 
Jas. 1: 2 covers any persecution which the church may undergo. Again, 
the situation described in Jas. 2: 24 is simply a parabolic narrative used 
to introduce a teaching, not an actual report of historical occurrences 
such as Chloe made to Paul. Nor do we suppose that Jas. 5: 1-6 is 
limited to one group of wealthy men. 25 
Moo comments that "while the social and historical situation of the readers may help 
us understand the problems they are dealing with, those problems are ultimately both 
,, 26 more general and more basic than the immediate situation. Bauckham most 
concisely and poignantly states this view. 
The seemingly irrepressible desire of modem historical criticism of the 
New Testament to specify the contexts of the original audiences of the 
New Testament texts as closely as possible must be resisted, since the 
character of James as an encyclical contradicts it. We must take 
seriously the implication that James addresses not specific but typical 
situations, such as he knows it is quite likely his readers in many parts 
of the Diaspora might encounter, and rebukes typical failings, such as 
he might think likely to occur in many Jewish Christian communities 
in the Diaspora. 27 
In chapter three the argument for reading James as a letter to diaspora. communities 
was made; thus the social-historical context of the audience must be broached with 
this general context in mind. Yet, because of lack of detail and the generalizing tone 
of the composition addressed to a wide readership, the social world of James' readers 
necessarily must be viewed through the literary and rhetorical quality of the text. Thus 
social models and conflict marshaled with the hopes to fill in detail must be used with 
great caution. Furthermore, because the description of the audience survives within 
the rhetoric of the author, the analysis must distinguish between reflective and 
affective language. Reflective language, in the present usage, refers to a description of 
the audience that is primarily anchored in their actual social-historical context, where 
24 Johnson, Brother of Jesus, 37. Johnson furthermore points up the hermeneutical implications of 
James' broader appeal: "It seems clear that the more we move from occasional literature such as letters 
to compositions intended for a wider readership, the more the factors of rhetoric and literary artistry 
necessarily interpose themselves between the contemporary reader and the social world that may have 
been presumed by the composition" (Brother ofJesus, 103). 
25 Davids, James, 29-30. 
26 Moo, Letter ofJames, 25. See also the similar comments by Dibelius (James, 128-30). 
27 Bauckham, James, 26. 
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affective language refers to the author's rhetorical description of the audience in 
which the intention is to call forth, as it were, a new identity. Because the text is so 
loosely connected to a clear historical context, the following discussion will only offer 
a description of the audience through the affective rhetoric of the composition. 
There are six indicators of the author's description of the audience, 1) the 
address, "to the twelve tribes in the diaspora, "2) the frequent vocative address 
"brothers" or "my brothers, " 3) the evocative labels used of the audience (specifically 
"'adulteresses" [4: 4], "sinners, " and "double-minded" [4: 8]), 4) the "our" and "we" 
passages, 5) passing references to conflict among the readers, and 6) the rhetorical 
placement of the audience when the author describes other (mostly stereotyped) 
parties. As we consider the author's description, we must ask whether there is 
evidence of social contacts, interactions, or specific practices that may register on our 
assimilation scale. 
The primary designation of the audience appears in the prescript: "to the 
twelve tribes in the diaspord" (1: 1). Virtually without exception, as noted above 
(chapter 3§1.2), these terms were used to designate Jews residing outside of 
Palestine while calling upon the future expectation that God would either reassemble 
"the twelve tribes" or, more generally, fulfill the hope for the "freedom of Jews from 
foreign dominion (whether in the diaspora or in the land) . "28 As the "twelve tribes 
in 
the diaspora, "' the addressees are firmly placed within the broader narrative of Israel. 
These addressees "can best be seen as those sharing a Jewish world-view, and, in 
particular, those sharing the conviction of the authority of the interpretation of this 
view associated with Jesus and his movement .,, 
29This title, "twelve tribes, " suggests 
a high degree of assimilation within Jewish culture. 30 As such they existed in the 
highly variegated context of the diaspora where both religiously and culturally they 
were in the minority and no doubt faced external pressure to assimilate with other, 
non-Jewish cultures. It follows then, that due to the extremely diverse situations 
throughout the Jewish diaspora, the letter address is appropriately comprehensive in 
its scope. 31 Yet, such a description may in fact be part of the author's affective 
28 Sanders, Jesus and Judaism, 95. It is this point that Edgar (Has God not Chosen the Poor?, 97- 
101) fails to appreciate in his discussion of the figurative interpretation of our phrase in 1: 1. 
)9 Edgar, Has God not Chosen the Poor?, 100. 
30 Note also in this respect the frequent use of Jewish examples (e. g., Elijah, Job, Abraham, Rahab). 
31 Edgar unnecessarily assumes that "[d]espite the apparently wide-ranging address, the author may 
well have had in mind quite a small circle of addressees... " (Has God not Chosen the Poor?, 100). It is 
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rhetorical description of his audience. In this way, as Lieu has argued, the text itself 
may be calling forth a specific identity in light of the audience's particular social 
location. Various groups in situations appropriate to the diaspora context are 
addressed by James' typically general imperative style with a view to encourage them 
not to assimilate to the world that surrounds them culturally, a type of epistle not 
without example in the Second Temple period. 32 
A second indicator of the identity of the audience is the author's frequent use 
of "brothers" (&&Xýo[) to address his readers. The term (MEXýO( occurs a total of 15 
times, 4 times on its own (4: 11; 5: 7,9,10), 3 times as "my beloved brothers" (OEXýO[ 
[Lot) ay1XIT71TOL; 1: 16,19; 2: 5), and 8 times as "my brothers" (&&XýO[ ýLou; 1: 2; 2: 1,14; 
3: 1,10,12; 5: 12,19). The vocative M&1ý0[ appears along with an imperative verb 12 
times 33 demonstrating the authoritative teaching role the author takes with the 
audience. However this authoritative role is cast in more egalitarian terins than typical 
wisdom texts. Where "son" is often used with reference to younger companions or 
students (especially in Wisdom literature)34 and at times may even reference the 
addressee as a subordinate (cf Josh 7: 19; 1 Sam 4: 16), the term OEXýOC indicates a 
less hierarchical relationship between teacher and student. In its general sense, 
65EXýk was commonly used to refer to a co-religionist or compatriot, 35 and in early 
Christian literature, may either refer specifically to fellow-Christians 36 or fellow- 
Jews. 37 It is striking that James only uses &50. ýO; to refer to his readers in contrast to 
Paul's use of parental imagery for his relationship to the Christian groups he founded 
(cf I Cor 4: 14-15; Gal 4: 19; 1 Thess 2: 11; 1 Tim 1: 2,18; 2 Tim 1: 2; 2: 1) 
. 
38 Edgar 
helpfully points out that "this address marks out the addressees as members of a 
fictive kin group of which the author is also a member. This group would be 
more likely that the author did in fact have a wider audience in mind and adjusted his style and 
particular themes accordingly. 
32 Cf. the examples of "diaspora letters" in Tsuji, Glaube zwischen Vollkommenheit und 
Venveltlichung, 18-36; Niebuhr, "Diasporabriefe"; Verseput, "Genre and Story, " 99-102; Bauckham, 
James, 19-21. 
33 Jas 1: 2,9,16,19; 2: 1,5; 3: 1; 4: 11; 5: 7,9,10,12. 
34 Cf. Prov 2: 1; 3: 1,2 1; 4: 10,20; 5: 1; 6: 1; 7: 1. Jesus calls the students of the Pharisees "sons" (Matt 
12: 27) and in Acts Paul is described as a son of the Pharisees (Acts 23: 6) referring not to his parents 
but his teachers. 
33 That the term denotes associations in a wider context than members of Judaism or Christianity see 
the Greco-Roman references in H. von Soden, "OEXýN, " TDAT, 1: 146. 
36 Acts 1: 16; 6: 3; Rom 1: 13; 7: 4; 8: 12; 1 Cor. 1: 10- 11; 2: 1; 3: 1; 4: 6; 2 Cor 1: 8; Ileb 3: 1,12; 10: 19; 
13: 22; 1 John 3: 13. 
37 Acts 2: 29,37; 3: 17; 7: 2; 13: 15,26. 
38 Cf. Johnson, Letter ofJames, 5 1. 
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presupposed to share the ties of loyalty, mutual commitment and support which 
bonded the members of a physical family. "39 As demonstrated below, this may be 
reinforced in noting that the author's one explicit claim to authority is expressed in 
terms of being a "slave' to God and Christ. This practice by the author would indicate 
that especially the "brothers" are, in some respect, a highly integrated group. 
Thirdly, the author refers to the audience by means of specific labels. In 
chapter 4 the author calls the readers "adulteresses" (4: 4), "sinners, " and "double- 
minded" (4: 8). Whereas these labels have already been taken up in the previous 
exegesis (3 § 1.1.6), it remains only to show how these appellations function in the 
overall picture of the addressees. We concluded that the label "adulteresses" in 4: 4 
was a term specifically referring to the OT image of God's covenant relationship with 
Israel as a marriage and here the addressees are sharply labeled as the shameful, 
adulterous wife who, through unfaithful behavior, has dishonored God and 
transgressed his cosmic order . 
40 Likewise, using the expected second person plural 
imperative to refer to the entire audience, the author labels his readers "sinners" and 
"double-minded" (4: 8), James highlights his audience's failure to live according to 
God's standard of order. Few have observed that in the crucial section extending from 
3: 13 to 4: 10, a sharp accusation and call to repentance, the author does not refer to his 
readers with his customary vocative "brothers. " Perhaps this could be taken as 
evidence of an internal sub-group within the audience that the author is calling to 
repentance. However, because the two rhetorical questions in 3: 13 and 4: 1 both call 
upon "who among yo&' seems to indicate that the entire audience is in view (see 
further on 4: 1-2 below). The point is that all the "brothers" are in danger of being 
"sinners" and "double-minded. " 
As "sinners" they have failed to live as God's covenant people and thus are 
threatened with separation from God and his covenant community. Within the 
associations of the letter, the "sinnee' has strayed from the truth and if he continues in 
"the error of his way" (1TI&vq4 Mob au'rob) he will suffer death (5: 20). "Sinners" were 
above all traitors to God's covenant. The "double-minded" are "unstable" 
39 Edgar, Has God not Chosen the Poor?, 102. Cf. the significance of the language of kinship as 
applied to non-blood relationships J. Pitt-Rivers, "Pseudo-Kinship, " in International Encyclopedia of 
the Social Sciences, VIII (ed. D. Sills; London: MacMillan, 1979), 408-13; and this specifically applied 
in early Christianity, B. J. Malina, "Early Christian Groups, " in Modeling Early Christianity. Social- 
scientific Studies of the New Testament in its Context (ed. P. F. Esler; London: Routledge, 1995), 96- 
113. 
40 Cf. Ropes, St. James, 260; Mayer, St. James, 139; Dibelius, James, 219-20. 
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((XKaT&CFTaTOC, 1: 8) in all their ways and, by association, in 1: 6-8 they vacillate 
irresolutely between two options (they are equal to "the one who doubts 
[&aKPLVOIIEVOý]" in 1: 6b). The central issue with this "doubt" is hesitation or 
vacillation in one's allegiance between God and 0' KOO[LOý. These labels indicate that 
the author expects the audience to share a set of assumptions or worldview rooted in 
Jewish tradition as interpreted by Jesus and his movement. With this in mind, Edgar 
perceptively shows how the author used the label "twelve tribes of the diaspora" to 
draw 
eschatological hopes of God's restoration of the chosen people. The 
addressees were thus present[ed] as belonging to that restoration, and 
consequently expected to share the values associated with it. Other 
names used for the addressees (especially 'adulteresses', 'sinners' and 
'double-minded') suggested inconsistency between the views held by 
the author and the behaviour of the addressees. 41 
It is this "inconsistency between views" which James seems to press through terms 
like "double-minded" and "the one who doubts. " It is this inconsistency or vacillation 
in allegiance that draws the harsh call to repentance in 4: 7- 10. Furthermore, these 
labels are negative descriptions of the readers and not "outsiders" of the community. 
The author directs these descriptors toward "you" (the audience; 4: 1) and not others 
and as such they are devices the author takes up to persuade his readers to repent. A 
particular manifestation of this inconsistency suggested by Edgar is over the status 
42 
and treatment of the socially marginal, namely the poor (cf. 2: 5). Referring to his 
readers as "adulteresses, " "sinners, " and "double-minded" as well as "brothers, " 
indicates that the readers are a) members of a cohesive party, and yet b) needing to 
strengthen certain social and religious purity boundaries that separate them from 6 
KO%LOý. These labels all refer to the basic issue of loyalty to God and are a call for 
readers to reassess their "becoming like their neighbors" or their assimilation 
especially with the surrounding Greco-Roman culture. 
Fourth, the "our" and "we" passages help fill out our picture of the audience. 
The phrase "the faith of our Lord Jesus Christ" in 2: 1 indicates the solidarity and 
identity of both author and audience. But as the opening thesis statement of 2: 1-13, 
which bases the rejection of partiality in judgment upon the audiences' fundamental 
commitment to "the faith of our Lord Jesus Christ, " this indication of identity 
41 Edgar, Has not God Chosen the Poor?, 134. 
42 Ibid., II 1- 125. 
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becomes the means of an appeal to see from the perspective of God and not from the 
43 
perspective of the world (2: 5). Again this is affective rhetoric intended to call upon 
the (perhaps neglected) identity of the audience with a view to strengthening values, 
attitudes, and behaviors-particularly non-partiality-which highlight their separation 
from a certain way of viewing the world. In addition to faith in our Lord Jesus Christ, 
the author appeals to their shared history and fictive familial connection referring to 
"Abraham our father" (2: 2 1). As an appeal to common ancestry, this reference to their 
common relationship with Abraham functions within the argument of 2: 14-26 to 
challenge the audience to embrace values (demonstrating faith by tangible works) 
which they most likely already agreed with but were failing to act upon-again 
affectively appealing to (or constructing) identity in order to change behavior. Finally, 
both the author and the audience are understood to be "a kind of first fruits of his 
creatures" (1: 18). James is referring to the common salvation enjoyed by both the 
author and his audience. And, as the first part or portion of the deliverance offered by 
God, both author and addressees are to adopt a particular construal of the world and 
participate in a specifically defined community. Thus, while being "first fruits of his 
creatures" is a description of the audience, it is part of the author's affective rhetoric 
pressing the audience to strengthen a particular attitude and party affiliation. 
Fifth, it is evident that James' readers faced difficulties (both external and 
internal) and that part of the reason for writing was to encourage steadfastness and 
endurance in the face of these trials (1: 24,12; 5: 7-11). Clearly, external "dangers" of 
assimilation have already come into focus above. The clearest indication of internal 
"danger" comes from 4: 1-2: "What causes wars, and what causes fightings among 
YOU (EV ujiltv)? Is it not your passions that are at war among your members? You 
desire and do not have; so you kill. And you covet and cannot obtain; so you fight and 
wage war. " There is considerable disagreement over whether "wars" (lT61E[tot) and 
"fightingsý'(ýClXat), and "you kill" (#VEDETE) literally refer to armed and deadly 
confliCt44 or whether this is a metaphorical way of referring to community strife, 
specifically verbal battles . 
45Because both terms are used elsewhere metaphorically to 
refer to verbal quarrels (11aXaL, LXX Prov 17: 14; 26: 20; 2 Tim 2: 23; Titus 3: 9; 
1TO. XE[IOt, PSS. SOL 12: 3) and taking into account the general nature of the text it seems 
43 Cheung, Genre, Composition andHermeneutics, 248. 
"Martin, James, 144-6. 
45 Hort, St. James, 88; Ropes, St. James, 252-3; Davids, James, 216; Moo, Letter ofJames, 179-82. 
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plausible that these references are metaphorical as well. That the warring and fighting 
is taking place "among you" (EV U[CLV) and "among your members" (EV T6% ýIEXEOLV 
q0v) most likely indicates fighting within the readership itself. 46 Moo points out that 
"the problem of community strife fits perfectly into the larger topic that James 
develops in this part of the letter. For disputes are almost always accompanied by 
harsh words, criticism, and slander-the misuse of the tongue that James castigates 
(3: 1-12; 4: 11-12; 5 : 9y, 47 James 4: 11-12 further indicates that internal strife is the 
author's focus. Here "brothers" are slandering "one another" (K(XTUMWTE aIXIJXWV) 
and are accused ofjudging "your neighbor" (-ro'v 1TXIJGL'ov). A similar warning 
addressed to the "brothers" not to speak "against one another" (K(XT' &XXT)Xwv) appears 
in 5: 9. Thus James' audience is experiencing internal strife especially manifested in 
slanderous speech toward one another. One can only speculate what the internal 
conflict was over, but a good guess may be the tensions brought on by the external 
pressures to assimilate with Greco-Roman practices. 
Finally, it is crucial to note how the audience is referred to with reference to 
other parties. The audience is usually not directly addressed as "poor" or "rich, "' 
rather, "when James addresses his readers/hearers in general, he speaks of both the 
poor and the rich as otherpeople. "48 Thus, Bauckham notes, the text indicates a 
distinction between the audience and the "rich" and the "poor. "' The only exception to 
this may be 1: 9 where the "humble brother" is addressed. Regarding this particular 
verse, Wall argues that the "humble brother" in 1: 9 "expands our understanding of 
this community, " namely that it is "a community of the poor, who are nevertheless 
exalted by God. vA9 Yet this assertion is largely stated and not argued in Wall's 
commentary. While we should not deny that this verse indicates that there may have 
been, and probably were, poor individuals among James' addressees, the general 
nature of the aphorism in 1: 9-11 indicates that James is not addressing his readers as 
exclusively, or predominantly, poor. Johnson helpfully points out that the passage 
does not appear to be direct exhortation, but rather "the stating ofbasic principles 
concerning the human condition before God, 9'50 and thus affective rather than 
46 Also Ropes, St. James, 253, contra Laws, James, 168. 
47 Moo, Letter ofJames, 180. 
49 Bauckham, James, 188 (emphasis added). 
49 Wall, Community ofthe JVise, 54. 
50 Johnson, Letter ofJames, 191 (emphasis original). 
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reflective language. 5 1 Therefore, whereas 1: 9-11 can be understood to be well situated 
in its context, illustrating the basic contrast set up in 1: 2-8 between the'rElEto; and the 
avfip 6(*uXoý, it need not refer to a specific situation in the community, nor should we 
assume that the audience is made up of the "lowly" based upon this passage. 
In 2: 2-7 the audience is neither wholly identified as the man "with gold rings 
and in fine clothes" nor as the "poor" man "in dirty clothes, " but rather addressed as a 
third (perhaps majority) group, neither rich nor poor. In fact the entire passage most 
likely is hypothetical or as Davids noted above, it is "simply a parabolic narrative 
used to introduce a teaching, not an actual report of historical occurrences. "52 
Balancing this point Laws is correct to warn that even if the social example in 2: 24 
contains caricature and hyperbole, it could not fulfill its function in the discourse 
unless it had some direct correspondence to what might have or frequently did 
occur. 53 But a well-chosen hypothetical situation representative of probable (perhaps 
even recurring) events would function powerfully within the author's rhetorical 
strategy. Wachob adds, "if we may accept what cultural anthropologists tell us about 
the patron-client system that permeated the Greco-Roman world during that period, 
then the incident envisioned looks typical rather than unusual. " And thus this passage 
is not referring to a specific situation, for "[t]he issue of favoring the wealthy over the 
poor in judicial proceedings is, in fact, a conventional subject in ancient sources. 04 
Likewise in 2: 14-16 the addressees are offered a hypothetical situation where a 
brother or sister comes to the readers lacking basic food and clothing. Again, the 
readers are not wholly identified with the group of needy brothers and/or sisters, nor 
does the text explicitly indicate that the community is primarily made up of such 
"poor" brothers and sisters" only that there are brothers and sisters in need. That the 
51 This estimation may be supported by the fact that most of chapter one is made up of independent 
aphorisms intentionally linked together, and as such, though they support a line of reasoning, the 
individual aphorisms tend to convey general principles, referencing common rather than specific social 
situations. Furthermore, the contrast between the "lowly" and the "rich" is a common motif in Jewish 
wisdom literature, a body of work that indeed has influence upon this composition. As a common 
motif, the contrast of the "lowly" and the "rich" may be more stylized and dependent upon wisdom 
tradition generally and thus would lead one to believe that the passage, indebted to this tradition, is 
more general in its address. This overall line of argument is fiirther strengthened by the observation that 
1: 10-11 is directly influenced by and alludes to Isa 40: 7. Taking up the allusion to Isa 40, James seems 
to intend the metaphor of the flower fading to set up the contrast between permanence and 
impermanence (from Isa 40: 7-8) indicative of the "lowly" and the "rich" respectively. 
52 Davids, James, 30. 
53 Laws, James, 98. 
'54 Wachob, Voice ofJesus, 75-6. 
55 Contra Wall, Community of the Wise, 13-14,54-57 and Maynard-Reid, Poverty and Mealth in 
Jam es. 
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audience is a distinct "third" group is precisely what makes the rhetoric of 2: 14-16 
work in its context. The hypothetical examples work within the use of contrasts to 
lead readers to a choice. Will they be like the "poor, " adopting the correct attitude 
toward God, or will they, like the "rich, " assimilate to the surrounding culture? 
Along with the six characteristics of the audience noted and commented on 
above, there are instances where direct address appears yet is not indicative of the 
author's attitude or description of the audience. Specifically the address "0 empty 
mariP ((3 &VOPWITE KEVý) in 2: 20 functions as a rhetorical device addressed to an 
imaginary interlocutor and does not refer to the audience. The two summons, "Come 
now, you who say" ('AYE VbV 01 XEYOVTEý, 4: 13), and "Come now, you rich" ("AYE 
VbV OIL Trlouai, ot, 5: 1), again do not reference the audience, but, reminiscent of 
prophetic denunciation, rhetorically invite the audience to witness the condemnation 
of others. Edgar agrees that these vocative addresses "should also be seen as rhetorical 
in effect, rather than intended to function as literal designations of some or all of the 
addressees.,, 56 These references do not specifically reflect the social-historical 
character of the audience, yet rather are intended to affect the audience rhetorically. 
That is, they further illustrate the general principle drawn throughout the composition 
that the audience ought not to share the values, attitudes, and actions of the "rich" or 
they too will be judged. 
Two other groups are mentioned in passing: "teachers" 3: 1, and "elders" 5: 14. 
Where the latter are only mentioned in order to illustrate the appropriate kind of 
prayer for "brothers" who become sick, the former functions within the argument of 
3: 1-12 regarding inappropriate use of the defiling tongue. Teachers are influential in 
their speech and indeed fall under greater judgment regarding their use of the tongue. 
But teachers are used here as an apt yet typical illustration of how the tongue may be 
very influential. 
To summarize, the description of the audience indicates that the readers were 
understood as a group sharing attitudes (demonstrated by the "you know" language) 
and values (faith in Jesus Christ 2: 1; children of Abraham 2: 2 1) in common. However 
they were taking up attitudes and evaluative criteria of the "rich" (and therefore 
signaling their alliance with "the world, " 4: 4) and were experiencing internal conflict 
(4: 1-3; 4: 11-12). Each of the above six characteristic features whereby the author calls 
56 Edgar, Has God not Chosen the Poor?, 96. 
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attention to the identity of the audience consistently describe the audience with 
reference to Israel's history and Jewish identity in general, and yet this identity 
remains quite independent from particular issues of assimilation. In other words, there 
is no discussion of circumcision or table fellowship. Yet, there are two particular 
issues impinging on assimilation that the author is quite concerned about and which 
demonstrate a degree of cultural antagonism. First, the author rhetorically locates his 
audience by contrasting typical cultural attitudes toward the "poor" and "rich. " This 
contrast shows how the audience has taken up the dominant cultural stance of 
deferring to the wealthy who may be in a position to offer material benefit, at the 
expense of the poor and socially marginal. As they operate under such cultural values, 
the audience is labeled "sinners" and "double-minded, " a state which they are warned 
about (remain unstained from the world, 1: 27) and which is remedied only by 
cleansing and purification (4: 8). Second, the internal strife caused by slander or 
misuse of the tongue (which would include deceitful flattery) is deemed a polluting 
influence (3: 6). So, the audience is clearly not to assimilate with two particular 
aspects of Greco-Roman culture. 
2.1.2. "Enemies" or Opposition Party ? 57 
Noting James' rather wide-ranging and hypothetical style, identifying 
opponents or enemies of James' audience is diffiCUlt. 58 In order to determine whether 
the composition refers to enemies, the following discussion will consider the 
description and identification of different parties in the text. This will be 
accomplished by identifying how the author uses labels to distinguish these parties 
57 In the following discussion the term "party" or "parties" will be used to describe various collective 
characteristics of groups in James' rhetoric which need not indicate real social groups but rather the 
general values, attitudes, and actions common to that collective. The language of "parties" is 
intentionally broad and suits the more general language and style of our composition. 'Ibis more open 
language is preferred over the term "community, " because it has taken on a technical meaning within a 
particular sociological analysis of the NT. There has been disagreement as to the benefit and 
explanatory value of such a term (cf. Richard Bauckham, "For Whom Were the Gospels Written?, " in 
The Gospels for All Christians: Rethinking the Gospel Audiences [ed. Richard Bauckham; Edinburgh: 
T&T Clark, 19981,948) and therefore, perhaps the term "parties" may be more helpful. 
58 We must heed the cautionary note sounded by Johnson (Brother of Jesus, 103): "When the text 
itself reveals little specific information about its social world, the investigator becomes more dependent 
on theoretical models concerning social groups and their development. The sheer multiplicity of 
possibilities suggested for various 'communities' presupposed or addressed by the Gospels raises 
severe doubts concerning the usefiilness of the search. " (Cf idem, Luke T. Johnson, "On Finding the 
Lukan Community: A Cautious Cautionary Essay, " in Society of Biblical Literature 1979 Seminar 
Papers [ed. P. J. Achtermeier; Missoula, MT.: Scholars Press, 1979], 87-100). See also the critique of 
the sociology of the "sect" as it is used in NT studies, Stephen C. Barton, "Early Christianity and the 
Sociology of the Sect, " in The Open Text [ed. Francis Watson; London: SCM, 1993], 140-62). 
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and their attendant characteristics. The primary goal will be to determine whether 
James refers to enemies of the readers or not. 
The primary negative labels appearing in James which could refer to an 
opposition group are "the rich" (ol 7rloUGLoL, 2: 6; 5: 1 in the plural, 1: 10,11; 2: 5 in the 
singular), the "proud" (UITEP71ý&VOLc, 4: 6), "double-minded" (641)Xot, 4: 8 plural, 1: 8 
singular), and "sinners" (&ýLaPTCAOL', 4: 8 plural, 5: 20 singular). The terms "double- 
minded" and "sinners" are applied specifically to the audience in 4: 8 in the plural. Yet 
each term is used one other time in the composition within the context of a general 
admonition where they do not refer to a specific group but serve an exemplary 
function within the didactic section (1: 8, and 5: 19-20). Thus, as argued in the previous 
chapter, these are labels marking the audience with respect to their neglect of devotion 
to and alliance with God. Therefore, because "double-minded" and "sinners" are used 
either in a generic way or as a label for the audience, it is unlikely that these tcrrns are 
sufficient to identify a group of opponents (unless we could understand the entire 
audience as a type of "opponent" in that they are adopting values contrary to that of 
the author). 
The most likely candidate for a label for "opponents" in James is the "rich" 
(1: 10,11; 2: 5,6; 5: 1) who may be associated with the "proud" (4: 6), whom God 
resists. Identifying the "rich" has been the focus of a lively debate in discussions 
regarding James. Locating the "rich" in James turns out to be quite a complex issue 
because in one passage the text represents a strong denunciation of the "rich" (cf. 5: 1- 
6) and yet in another the attitude toward the "rich" is much more vague and open to 
different readings (cf. 1: 1-9). Whilst the negative portrayal of the "rich" in 5: 1-6 is 
without doubt, commentators are divided as to whether the rich in 1: 9-11 are a part of 
the readers' party or if they represent a party of "ricW' outsiders. Most discussion on 
the passage either concludes on the basis of grammar that the "rich" are a part of the 
audience (i. e., Christians)" or, reading in light of the harsh denunciation of 5: 1-6, 
others conclude that the "rich" are not part of the audience (non-Christians) . 
60 A third 
59 Because grammatically the verb in 1: 9 (KMUX&GOW) governs 1: 1 Oa and because o &Wýk in 1: 9 
can be understood as governing both 6 =ITELVOC in 1: 9 and o rlof')atoc in 1: 10, many understand James 
to instruct wealthy Christians to renounce pride in possessions and humble themselves before God 
(Mayor, St James, 45-6; Ropes, St James, 145-6; Mussner, Der Jakobusbrief, 74 Adamson, James, 61- 
2; Moo, Letter ofJames, 66). 
60 This group of scholars deny that grammatically one must understand 6 &Wýoc as governing both 
0 TaTrELVOC in 1: 9 and 6 ir. XoLa Loc in 1: 10, and understand the notion of boasting (KaUXMOOW) in 1: 10 to 
be ironic: "Tbe rich man has had his day; all he can expect from the future is humiliation [in future 
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possibility, noted by few, is that the "riclf 'are professing to be insiders (Christians), 
yet, in the author's rhetoric, are labeled as a real outsider party (thus professing to be 
Christians yet deemed non-Christian by the author) .61 None of these options are 
satisfactory in light of the general nature of our letter. 
Wall asserts that the addressees of James are a "congregation of 'humble' 
means (1: 9-11; cf. 4: 6-10) composed of members from the working-class poor (5: 1-6) 
and from other social groups who are most neglected (1: 27; cf. Acts 6: 1-6), most 
oppressed (2: 1-7; cf. Gal 2: 9-10), and most poor (2: 14-17). " Furthermore, Wall 
asserts the enemies of this community of the poor "are the landed rich (5: 1) and 
merchant middle-class (4: 13)" in fact the rich "have become 'outsiders' (2: 6-7) to 
God's reign ... they no longer 
belong to 'the twelve tribes' and cannot look forward in 
joy to their complete restoration. "62 Here Wall seems to represent a maximal 
interpretation of social context behind the composition. In contrast to the exegesis in 
the previous chapter and above, Wall fails to appreciate the different contexts in 
which "lowly, " "poor, " and "rich" appear, and awkwardly misses the fact that James, 
more often than not, refers to the "poor" as people other than his audience. James' 
audience(s) is rhetorically called to identify with the attitudes of the "poor" and 
"lowly, " they are not identified with them. And even if James' audience is closely 
associated with the "poor" this by no means proves that therefore they are necessarily 
the enemies of the "rich. " Wall's conclusions are speculative. 
With greater sophistication Wachob argues that: "In James ... the 'rich' are the 
powerful outsiders and enemies of the 'elect poor' (James 5.1-6). They have achieved 
their status, not because they have wealth ("rich" and "poor" in James are not mere 
socio-economic designations), but because they identify with and live according to the 
world and its system of values (4: 4). 963 Wachob goes on to abstract this distinction 
stating that the rich "are the enemies of the 'pious poor'-the 'righteous'; indeed they 
kill the 'righteous' (5: 6). The opposition between the rich and the poor in James is 
essentially an opposition between the righteous (= the pious poor who obey the law, 
2.5,8,10-13; cf. 1.9) and the unrighteous (= the rich, 2.6b-7; 4.13-5.6; cf 1.10. 
judgment]; that is the only thing left for him to 'boast about... (Dibelius, James, 85; cf Laws, James, 
634; Davids, James, 77; Martin, James, 26; Penner, James andEschatology, 206-10,272). 
61 Wall, Community ofthe Wise, 55-6. 
62 Ibid., 14. 
63 Wachob, Yhe Voice ofJesus, 153. 
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Compare I Enoch 99.11-16). ,, 64 Though we disagree with Wachob's claim that the 
rich are outsiders and enemies, his comments help clarify that these are not literal 
social groups in conflict but parties rhetorically contrasted for the purpose of 
persuading the readers of the values, attitudes, and actions they should or should not 
adopt. 
Furthermore,. Penner asserts that "[t]he position taken in this study is that 
whenever o TrlouatN is used (cf 1.10- 11; 2.6; 5.1) 'the rich' being referred to are 
explicitly understood as outsiders of the community. This is fairly clear in 2.6-7 and 
5.1-6, but has been debated for 1.9_1 j. "65Though it has been argued that o 1TXOUOLOC 
in 1: 9-10 must be taken as reference to a community member since o HEXýOC in 1: 9 
is understood as the implied referent in 1: 
10,66 Penner disagrees. Ile asserts that 
"while it is true that KL%U%GO6c refers to both the 'humble' and 'rich, it is not 
grammatically necessary that o ('MEXýoc also refer to the subject of 1.10. Given the 
fact that in 2.6 and 5.1 01 1T. XOU(JEOL refers to the outside enemies of the community, it 
makes perfect literary sense to read the singular referent in 1.10 in the same 
manner. , 67 Though Penner wants to read "rich" in 1: 10 as a reference to outside 
enemies of the community based upon the fact that the rich are enemies in 2: 6 and 
5: 1, he never provides evidence that the rich are enemies in these last two passages. 
Instead he simply assumes that this is so. Penner concludes that the rich/proud are a 
specific group of opponents and that the insider/outsider language is a polemic 
reflecting an idealization of the community in view of biblical values 
and norms and a demonization of the outsiders in mind of the same, it 
would follow that the primary emphasis of this language is not to 
demonstrate the higher social status of the outsiders per se, but to 
portray the enemies of the community as those who will receive 
nothing but punishment and curse at the impending judgment and 
precisely because they are the 'proud' and the 'rich. 968 
He continues to insist that "the 'rich' designates not a socio-economic group per se, 
but a specific group of opponents which the writer envisions. " And these opponents 
64 Ibid. 
65 Penner, James and Eschatology, 208 n. 3. 
66 Cf. Mayor, St. James, 45-6,189; Ropes, St. James, 145-6; Adamson, James, 76-7; L. W. 
Countryman, The Rich Christians in the Church of the Early Empire. - Contradictions and 
Accommodations (New York: Edwin Mellen Press, 1980), 82,98 n. 42; Mussner, Der Jakobusbrief, 
74; Frankem6lle, Der Brief des Jakobus, 24 1; Moo, Letter ofJames, 65-6. For those who understand 
that the "rich" person is not a "brother" see Dibelius, James, 85-7; Davids, James, 76-7; Laws, James, 
634; Martin, James, 25-6; Penner, James andEschatology, 204-10; Johnson, Letter ofJames, 190-1. 
67 Penner, James and Eschatology, 208. 
68 Ibid., 272. 
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are "Jews who are opposed to the incipient Christian movement. Characterizing these 
opponents as 'rich' and 'proud' is a way of depicting the outsider so as to confirm the 
ideological structure of the insider group ---- If one affirms that the community to 
which the letter is written is Jewish-Christian, this increases the likelihood that the so- 
called 'rich' outsiders are none other than a rival Jewish group or synagogue opposed 
to the Christians of the Jamesian community. "69 Cheung directly replies to Penner 
asserting that "[flt is, however, precarious to take every mention of conflict found in 
James as evidences of conflict between the messianically renewed community with 
some rival Jewish group, as Penner ... tends to think. Our author may simply be 
arguing against the dominant system of values which are diametrically opposed to the 
values of God's kingdoM. 9970 In similar fashion Bauckharn notes the potential for the 
rich to be understood as outsiders yet insists "whether [the rich] are outsiders or 
(sociologically) insiders is notoriously hard to determine, since James' concern is 
rather that the values they espouse are those of the world, not of God's kingdom. The 
concern is not with sociological boundaries but with values. 9,71 
The key arguments for viewing the rich as outsiders (whether non-Christians 
or professing Christians deemed non-Christian by this label) are: 1) the text addresses 
a specific community with particular issues rather than various communities in a 
wider socio-historical context, 2) rich and poor refer to actual social groups in conflict 
(and the text refers to specific episodes of this conflict, whether between community 
members or between the community and outsiders) rather than stereotyped or typical 
references used rhetorically for instruction, 3) the clear denunciation of the rich in 
5: 1-6 is understood as an announcement ofjudgment upon a specific group associated 
with James' community, rather than a general denunciation of the characteristically 
rich, therefore 4) other references to the rich in the composition are likewise read as 
referring to this specific group (thus the debate concerning the rich in 1: 9-11 becomes 
a central issue in determining whether the "rich" are in or outside the group). Yet, 
69 Ibid., 272-3. It is curious that Penner views James' "enemies" as a rival Jewish group. There is so 
much in the letter that seems to indicate a "toned down" Christian perspective either in order to 
accommodate a Jewish reading (Dale C. Allison, "The Fiction of James and Its Sitz im Leben, " RB 108 
[2001]: 529-70) or because the text is only a lightly Christianized Jewish composition (a view now 
largely out of favor, cf, L. Massebieau, "Utpitre de Jacques est-elle I'oeuvre d'un chr6tien? " RHR 32 
[1895]: 249-83; Arnold Meyer, Das Rdtsel des Jacobusbriefes [BZNW 10; geii3en: Alfred T6plemann, 
1930]). However one concludes on these issues, the primary conflict addressed in James' affective 
rhetoric is among the readers and not between the audience and "outsiders" (cf. 4: 1-3; 11-12, as 
opposed to the more hypothetical language in 2: 6-7). 
70 Cheung, Genre, Compbsition and Hermeneutics, 245. 
71 Bauckham, James, 106-7. 
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several of these arguments have been challenged. With regard to 1), James should be 
read as paraenetic wisdom offered in the form of a diaspora letter addressed to several 
communities existing in the Jewish diaspora context and as such, the letter should not 
be read as addressed to one specific community. As a letter addressed to several 
audiences in conjunction with the more general context of paraenetic wisdom, the 
admonitions offered by the author should be read as typical wisdom instruction 
intended for application in the broad setting of the Jewish diaspora. Consequently, 
contra 2), most of the examples of the rich/proud and poor/lowly are hypothetical 
rather than reflective of specific instances. Though certainly referring to situations 
which were possible (perhaps likely) in the diaspora context, and which could very 
well happen, the situations in 2: 1-7,14-17,3: 13-17, and 5: 1-6 should not be taken as 
commentary on specific episodes of conflict between a single community and its 
antagonists. 
Regarding 3), where the denunciation of the rich in 5: 1-6 appears to be the 
strongest case for viewing the rich as enemies of James' community, even this 
passage can be understood as condemning the typically rich for rhetorical effect upon 
the audience. Here the rich are condemned because of their attitude toward and 
exploitative use of wealth. Johnson comments that James concentrates on the demise 
of their wealth itself (it has become rotted, moth-eaten, rusted, 5: 2) and "according to 
the logic of envy, " the rich "have identified themselves with their possessions. They 
have been willing to do anything to get more possessions, including fraud, violence, 
,, 72 and murder (5: 6). Yet in light of the judgment to come these possessions, gained at 
the expense of the working poor and hoarded, are worthless (especially emphasized 
73 by the ironic image of silver and gold rusting). These resources are indeed being 
stored up, but not for the purpose the rich intended. Because the cries of the harvesters 
reaches "to the ears of the Lord Saboath, " the Lord of Hosts himself will bring 
destruction upon the "rich" and will vindicate the poor, 74 and consequently what was 
hoarded for advancement ironically becomes evidence of their guilt: "you have 
72 Johnson, Letter ofJames, 308. 
73 Edgar makes an interesting suggestion that part of the condemnation of the rich, especially in 
hoarding their wealth, is that they are neglecting the proper use of such resources in social exchange 
relations (Has God not Chosen the Poor?, 200 n. 56; cf. Luke 12: 33-34). In this respect Dibelius 
(James, 236) citing Sir 29: 10, accurately states: "The rust bears witness that the money remains lying 
around and that therefore the rich man has neglected his duty to give alms. " 
74 The phrase KUPLEOU Oftpa6O only occurs here and in a citation from Isaiah in Rom 9: 29 in the NT. 
Frequently reference to "Lord Sabaotlf' or "Lord of Hosts" derives from Isaiah from the context of 
judgment upon the wicked (cf. Penner, James and Eschatology, 175). 
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fattened your heart for the day of slaughter" (5: 5). The section ends with a clear 
indictment: "you have condemned, you have murdered the righteous one. Does he not 
resist you? " (5: 6). Here, as others have observed, 75 the ambiguous phrase 01U'K 
UVTLTaGGET(XL U[ILv, which could either be a direct statement or a question, should be 
read in light of the text citation in 4: 6 especially because of the repetition of the 
extremely rare word allUTMOGETCCL (4: 6/5: 6). From this perspective the subject of verb 
in 5: 6b (&VTLT&GGE-raL) should be supplied from the text citation in 4: 6, namely 6 OEO;. 
Furthermore, arguing that 5: 6 must be read in light of the text citation in 4: 6, Sch6kel 
views 4: 7- 10 as commentary on the latter half of the Proverbs 3: 34 citation while 
4: 11-5: 6 provides commentary on the first part of the citation. The final word to "the 
ricW' and the merchants in 4: 13-17 is that God himself is the one who stands against 
them. Here "the rich" are equated with the "proud" of the Proverbs 3: 34 citation and 
may be viewed as a generic group or "certain class of people"76 marked out for 
judgment because of their attitude of arrogant pride (pride in their words, 4: 11-12; in 
their mercantile abilities, 4: 13-17; and in their exploitative creation and hoarding of 
wealth, 5: 1-6). 77 Ironically it is Penner who helpfully points out that with regard to 
these passages: 
(1) 'Pride' is often used synonymously with 'wickedness' (cf Ps. 
94: 4), and haughtiness, loftiness and arrogance are seen to be 
characteristics of the unrighteous. (2) The use of the reversal language 
occurs in the context of expected judgment of the wicked; a sudden act 
by God in history (i. e. the 'Day of the Lord). (3) The 'humble' are 
essentially placed in their position by the wicked, a situation which 
God intends to reverse. 78 
Penner continues to mark the eschatological and sapiential elements of this 
section that are common in the OT prophetic literature. It seems plausible, therefore, 
that the concerns articulated in the commentary upon the text citation in 4: 6, 
specifically the denunciation of "the rich" in 5: 1 -6, arise not out of a particular 
denunciation of a specific group of opponents, but rather from the traditional 
expectation for God to reverse the fortunes of the proud and the lowly at a future time 
75 Sch6kel, "James 5,2 [sic] and 4,6, " 73-7; Johnson, Letter ofJames, 305,309. 
76 Penner, James and Eschatology, 15 1. It is interesting that Penner can describe "the rich" as a class 
of people here yet later argue that they are a specific group of enemies of the community. 
77 This "class of people" specifically includes the merchants called out for judgment in 4: 13-17 as 
signaled by the repetition of the "AYE VbV formula (4: 13; 5: 1), originally argued by B. Noack, 
"Jakobus wider die Reichen, " ST 18 (1964): 10-25, and taken up by Davids (James, 171), Maynard- 
Reid (Poverty and Wealth, 68), and Penner (James and Eschatology, 151 n. 1). 
78 Penner, James and Eschatology, 1634. 
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ofjudgment. This accords with the general tone of the reversal of status first 
articulated in 1: 9-11. 
Furthermore, the rich need not be viewed as a specific group of enemies of the 
community for this section to have its rhetorical effect. Whether or not there is a 
particular group behind the reference to the rich here (and we believe there is not), 
Edgar perceptively notes that even "if these verses as a whole are not addressed 
directly to the actual recipients of the epistle, they do have a function in relation to 
them, depicting the vanity of life which does not acknowledge fundamental 
09 dependence upon God, but seeks its security and well-being from other sources.... 
In light of our proposed framework for reading James, 5: 1-6 does not need to refer to 
outsiders in order to accomplish the author's desired rhetorical effect-to call his 
readers away from the values Of 0 KOG[IN specifically by demonstrating that the 
values, actions, and attitudes of the typically rich will be met with God's final 
opposition (5: 6). 
Thus the language of rich/poor is highly stylized after prophetic 
denunciation 80 and in keeping with the OT-Jewish tradition regarding poverty and 
riches. " It is plausible that the author takes up the typical categories of rich and lowly 
out of a concern for the readers to adopt the values and actions of the lowly and poor 
over against those of the rich (2: 2-9) and proud (4: 7- 10). The proposal here is that the 
labels which some have taken as referring to opponents of the community should be 
read as more general, stereotypical language which aligns with James' overall concern 
to strengthen purity boundaries between his audience and 0 K001104. Though rich and 
poor are not entirely empty of social connotation neither are they entirely socio- 
economic terms. Rather they are social types exhibiting humility and dependence 
79 Edgar, Has God not Chosen the Poor?, 200. 
so Penner, James and Eschatology, 27 1. 
81 Moo states: "First, God has a particular concern for the poor, the downtrodden, the outcasts. God is 
'A father to the fatherless, a defender of widows' (Ps 68: 5); 'he defends the cause of the fatherless and 
the widow, and loves the alien, giving him food and clothing' (Deut 10: 18). So also James claims that 
'God has chosen those who are poor in the eyes of the world to be rich in faith' (2: 5). Second, God's 
people must imitate God by showing a similar concern for the poor and disadvantaged ... A third strand in the OT tradition, particularly visible in the Psalms, is the association of the 'poor' (ani) with the 
righteous (see, e. g., Psalm 10; 37: 8-17; 72: 2,4; Isa 29: 19). The poor person, helpless and afflicted by 
the wealthy and powerful, calls out to God for deliverance. God, in turn promises to rescue the poor 
from his or her distress and to judge the wicked oppressor. In these texts, as others like them, the OT 
writers appear to merge the economic category 'poor' with the spiritual category 'righteous. ' And, as 
the flip side, in a similar way the 'rich' are sometimes associated with the wicked. These verses reflect 
a specific social-economic-theological context, in which the vast majority of the true people of God are 
poor and oppressed" (Letter ofJames, 35). 
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upon God for salvation in the case of the poor (the values to be strengthened, 
reinforcing the pure side of the boundary) and pride and reliance upon wealth and 
status in the case of the rich (the values of the surrounding non-Christian culture 
representing the polluted side of the boundary). The poor and lowly are the paradigm 
heirs of the kingdom not because of their socio-economic status but because they 
typically wholeheartedly depend upon God and do not look to wealth or social status 
for advancement or social alliance. On the other hand the rich are typical in their 
arrogant and self-sufficient attitude and thus represent the paradigm of divided 
loyalties, attempting to make alliance with the world and God. 82 As such, deference to 
the rich represents the system of values of the surrounding culture, which the 
composition rejects and from which the composition draws a distinct line of 
separation (a purity boundary). God's choice of the poor (2: 5) not only derives from 
the quality of the "poor" as totally dependent upon God, but also from a general 
rejection of wealth and status as the primary markers of worth in the community. 
Cheung has noted that the author "is employing a socio-rhetorical strategy, using 
'rich' and 'poor' and their respective traits as stereotyped polarities understood in 
terms of 'labeling. "' Not merely socioeconomic descriptions, they arc ethical 
categories. Cheung continues, 
In James, "the poor" is a form of positive name-calling, while "the 
rich" is negative, with the respective accompanying attitudes of being 
humble and proud.... Our author employs such socio-rhetorical 
strategy to deter those "deviants" from their community-destructive 
behaviours and from associating themselves, either in deed or in 
attitude, with those typified as "the rich. " It is also a critique of the 
ethos of the culture based on a patron-client relationship. " 
If this analysis is correct the rejection of such typified status groups marks the 
composition's antagonism toward assimilation in these specific areas. 
92 In this respect Jackson-McCabe ("The Messiah Jesus in the Mythic World of James, " 707) says: 
... The rich' are symbolic of all things opposed to God. " 
83 Cheung, Genre, Composition and Hermeneutics, 260. Bruce J. Malina and Jerome 11. Neyrey, 
"Conflict in Luke-Acts: Labeling and Deviance Theory, " in The Social Morld ofLuke-Acts: Modelsfor 
Interpretation (ed. Jerome H. Neyrey; Peabody, MA.: Hendrickson, 1991), state: "Names are social 
labels by means of which the reader/hearer comes to evaluate and categorize the persons presented in 
the story both negatively and positively ... Labels such as "sinner, " "unclean, " and "brood of vipers, " 
then, are powerfiil social weapons. In the mouths of influential persons, they can inflict genuine injury 
when they succeed in defining a person as radically out of social place. Conflict, then, can be expressed 
and monitored in the ways people hurl derogatory names and epithets against out-siders. This social 
name-calling is a type of interpersonal behavior technically called labeling. " 
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In this section we have attempted to argue that the composition is not 
attempting to define the identity of the audience in terms of outsiders or opponents, 
rather that the socio-rhetorical strategy of stereotyped or typical parties is used to 
move the audience to repent from assimilating with the dominant culture with respect 
to the issue of deferring to the rich and powerful. Here the affective aspects of the 
author's language are emphasized over the reflective aspects, namely his rhetoric is 
aimed at creating an identity (diminished assimilation in a particular area) rather than 
reflective of an existing one. The primary strategy in the author's affective rhetoric to 
label aggressive assimilation (i. e., deference to the rich and elite) impure (e. g., keep 
"unstained by the world") and to label those participating in gross assimilation 
"sinners" and "double-minded, " a state they must remedy by cleansing and purifying 
(4: 8). Based upon this line of argument, the primary contrast is not between a 
community over against its enemies, but rather the audiences' ascribed identity 
rendered by the text with reference to God ("pure and undefiled religion before 
God"), over against the values, attitudes, and actions associated with the dominant 
culture ("friendship with the world"). This coheres with the argument from the 
previous chapter that purity marks the boundary between the worldview associated 
with God and that Of 0 KO%LO; generally and the boundary between the audience and 
the surrounding culture specifically. Arguing that the primary boundary line is drawn 
between antithetical worldviews does not overshadow the ethical and social 
consequences of such a distinction. Here it is clear that whereas James' audience is set 
over against the attitudes of the typically "rich, " there need not be a social opposition 
group in view for James' rhetoric to work. 
21.3. Description oftheAuthor 
In this section we will consider two pieces of evidence that help us locate the 
author: the literary and rhetorical character of the text and the author's self- 
description. In considering each of these the focus will not rest upon identifying the 
historical composer of the text, rather emphasis will be placed upon what they imply 
regarding the author's degree of acculturation and relationship with the different 
parties of the text. 
2.1.3.1 Literary and Rhetorical Evidence. It has been long observed that James 
demonstrates a highly polished koine Greek. The grammatical ability of the author is 
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demonstrated in various ways: by the use of subordination and participial 
constructions rather than coordination, the attention to word order (cf 1: 2; 3: 3,8; 
5: 10), the lack of anacoloutha (though see 3: 17), and the use of the gnomic aorist (cf. 
1: 11). 84 Johnson notes that the language of the epistle "is a forrn of clear and correct 
koine with some ambitions toward rhetorical flourish. Less idiosyncratic than the 
Greek of Paul and far more polished than that of John, James' language is comparable 
,, 85 in quality, if less complex in texture, to that of Hebrews. Dibelius had also argued 
earlier that James writes in "relatively polished Greek. t986 In addition to the author's 
mastery of literary grammar, the composition is rich in literary rhetorical features: 
such as pleonasm (3: 6-7), alliteration (1: 2-3; 3: 17), parachesis (1: 24), and 
paronomasia (2: 4,20; 4: 14) . 
87 The extensive evidence of word-play (e. g., 
KPLGLýQEOý/&VEXEoc, 2: 13), catch-word links (X(Xt'pE LV/XCtp(XV, 1: 1/2; 
, 
XEL1TOj1EVOt/, XE[TrET(XL, 1: 4/5; TrELPDCG[1OV/TrELP(XCO[LEV04,1: 12/13; OP1jGKEfiX/OP1jGKE1a, 
1: 26/27; and so on), and use of sorites (1: 2-4,15) make it widely accepted that the 
text was composed in Greek and not a translation from a Hebrew or Aramaic original. 
James also takes up the dialogical or conversational form of teaching common 
in Greco-Roman pedagogical contexts called diatribe. Diatribe advances a student's 
knowledge chiefly by the teacher or philosopher posing questions and then answering 
them. 88 Especially in 2: 18-26, James displays characteristic elements of the diatribe 
style including the imaginary interlocutor's objection ("but some will say", 2: 18), the 
shift to second person singular in 2: 18-23 and then back to second person plural in 
verse 24, the vocative address "you empty person" (2: 19), the use of rhetorical 
94 Davids, James, 5 8. 
85 Johnson, Letter ofdames, 7 
86 Dibelius, James, 34 (emphasis original). 
97 Wachob (The Voice of Jesus, 11,12) notes "The high literary quality and rhetorical character of 
James are readily acknowledged by most scholars. " Cf, Mayor, ccxl-ccxlv; Ropes, 25-27; Adolf 
Schlatter, Der Brief des Jakobus (Stuttgart: Calwer, 1956), 77-84; and Baasland, "Literarische Form, " 
3650-62. Furthermore Wachob notes the following rhetorical features of the text: alliteration and 
assonance (1: 2; 3: 2,5,6,8,17; 4: 1); rhyme (1: 6,14; 2: 12; 4: 8); paraechesis (1: 24,25; 3: 6,7,17); word 
plays and paranomasia (1: 1,2; 2: 4,13,20; 3: 17,18; 4: 14); rhythm (1: 2,13,20; 2: 8,9,15,18; 3: 3,5,8, 
14; 4: 4; 5: 10-11); hexameter (1: 17); anaphora (4: 11; 5: 7-8); epiphora (3: 7-8; 4: 11,14); anadiplosis (1: 3- 
4; 1: 19-20; 1: 26-27); gradatio (1: 3-4,15); parallelism (3: 6-7; 5: 2-3,5); chiasmus (1: 19-21,22-25; 
3: 13-18; 5: 7-8); inclusio (1: 2-4 and 1: 12; 1: 17 and 27; 2: 14 and 26); asyndeton (1: 19,27; 2: 13; 3: 15, 
17; 4: 2; 5: 6); antithesis (1: 4,5-8,9-11,13-15,26-27, and passim); pleonasm (3: 7); and others. 
88 Ropes, St. James, 12-1. In fact Ropes argues that James should be classified as a Greek diatribe. 
However others have correctly noted that rather than a distinct literary genre, diatribe should be viewed 
as a classroom activity between teacher and student and thus better described as a "mode" rather than a 
genre (Malherbe, Moral Exhortation, 129). 
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questions (2: 20-21), and the appeal to exemplum (Abraham and Rahab). 89 Further 
residue of Hellenistic influence may be observed in James' use of moral topoi 
common in Greco-Roman moral teaching. 90 Probably more than anyone else Johnson 
has drawn attention to the shared moral topics between James and the wider Greco- 
Roman tradition. He observes that such similarities may be seen in the concern for the 
testing of the wise, the unity of virtue, the mirror as a source of self-reflection, the 
tongue as full of poison, the common images of the charioteer and pilot for self- 
control and the fundamental convictions that virtue must be tested, that speech must 
be controlled, that friends correct each other, that wars arise from one's passions, and 
that speech must be translated into action. 91 On a deeper level, Johnson has argued 
that James uses Greco-Roman topol of moral instruction to structure his argument. 
Specifically he argues for the use of a topos of envy in 3: 13-4: 10,92 the topos of 
friendship in 4: 4 and 2: 23 '93 and the topos of taciturnity in 1: 19-20,1: 26, and 3: 1-9.94 
While acknowledging "this thoroughly Hellenistic sensibility, " Johnson argues that 
James "takes as its authoritative text the Jewish Scripture, shown must [sic] vividly by 
the fact that the warrant for moral behavior is grounded not in the 'honor/shame' 
motivation found so commonly in Greco-Roman moral discourse but in the power of 
God to create and to judge. " From this Johnson concludes, "here we find a complete 
and seamless merging of Greek and Jewish sensibilities, in the manner of The Letter 
ofAristeas, 4 Maccabees, The Sentences ofPseudo-Phocylides, and Philo Judaeus. "95 
Yet this conclusion is very interesting. Johnson suggests James' use of Greco- 
Roman literary forms and moral topoi is indicative of integrative accommodation. 
However, this is not the stance of some of the texts Johnson cites as examples. 
Barclay has shown how Philo, The Letter ofAristeas, and The Sentences ofPseudo- 
Phocylides are not only thoroughly acculturated, but that they use this acculturation 
for greater cultural accommodation. According to Barclay, 4 Maccabees, while an 
89 For the characteristics of Greco-Roman diatribe see Aune, The New Testament in its Literary 
Environment, 200-2. 
90 A topoi is a set treatment of a subject, usually employing common examples and propositions to 
state one's position. 
91 Johnson, Brother ofJesus, 18. 
92 Johnson, "James 3: 134: 10 and the topos PERI PIITIIONOU, " chapter II in Johnson, Brother of 
Jesus, Friend of God. 
93 Johnson, "Friendship with the World and Friendship with God: A Study of Discipleship in James, " 
chapter 12 in Brother ofJesus, Friend of God. 
94 Johnson, "Taciturnity and True Religion: James 1: 26-27, " chapter 9 in Brother ofJesus, Friend of 
God. 
95 Johnson, Brother ofJesus, 18-19 (cf Johnson, Letter ofJames, 3843). 
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example of high degree of acculturation, uses its sensibilities to promote cultural 
antagonism. This is a perfect illustration that one needs a conceptual framework that 
is able to register the complex set of issues inherent in the acculturation and 
accommodation of texts. That Johnson is not able to distinguish between Philo, The 
Letter ofAristeas, and The Sentences ofPseudo-Phocylides on the one hand and 4 
Maccabees on the other should warn us that his characterization of James' "complete 
and seamless merging of Greek and Jewish sensibilities" may be wrong. It seems that 
Johnson fails to appreciate the fact that James can show a high degree of 
acculturation, while showing a low degree of accommodation. We must be careful to 
analyze the evidence in a sufficiently nuanced way. 
In addition to the strong link with Greco-Roman literary rhetoric, the Greek of 
James can be located in relationship to the Septuagint. James explicitly cites the LXX 
in 2: 8-11,23, and 4: 6 where other passages (e. g., 1: 11; 2: 25; 5: 4,5,17,20) contain 
verbal allusions to the LXX" Furthen-nore, James' diction as a whole is that of the 
LXX as seen in the phrase1TOLnTUIL loyou, a Semitism rendered "doer of the word" 
(1: 22) rather than "wordsmith" or "poet" as in Plato (Phaedo 61A; Ep. Arist. 31)97 
and in 1ToLncfi; v6[Lou for "doer of the law" (4: 11) rather than "lawmaker. "98 James' 
appeal to the Septuagint signals part of his theological and intellectual source of 
authority. Where texts are cited (Lev 19: 18b in 2: 8, Gen 15: 6 in 2: 23, and Prov 3: 34 
in 4: 6) they function as an authoritative proof in his argument. James usually cites the 
OT using variations of "says" (XEYW), 99yet in 2: 8 the text citation is introduced by the 
phrase "according to the Scripture" (KOCT& Tfiv ypccýyjv), 100 using KUM with the sense 
of "in correspondence with. " Rather than only signaling the citation is from Scripture, 
James is stating that there is a way of life or conduct which is "in keeping" with or 
consistent to the scriptural principle of "love your neighbor as yourself' (Lev 19: 18b). 
Therefore, where Greco-Roman literary devices and moral topics are taken up by 
James, his intellectual heritage rests firmly in the Jewish scriptures. 
96 For example the terms Trpoowirolrjjiý(atC (2: 1) and ITPOGMTOIT11LITTEITE (2.9) clearly echo the phrase 
oU 1TpO0w1Tov in Lev 19.15; and the parallels between 1: 11 and Isa. 40 are evident: the "rich" 
61will pass away like the flower of grass" (1: 10: 6C avOoC &, rou; cf. LXX Isa 40: 6: 6C Moc X6pTou) 
and the rising of the sun, with its scorching heat "withers the grass" (1: 11: (: ýApav(: v To'v Xop-rov; cf. 
IM MI T' LXX Isa 40: 7: EýTjpavGTI 
6 XopTcK) and "its flower falls" (KOA T6 aVOOC (ILT06 i&ETMOEV; Cf. K0 
(XVOOC E&ElTEGEV). 
97 Johnson, Letter ofJames, 206 
98 Cf Mayor, St. James, 148; Ropes, St. James, 274. 
99 il ypaýh 11 Iýyoucix 2: 23; 11 ypaýh liyEt 4: 5; 6to' X4YEL 4: 6. 
'00 For the only other use of this construction see I Cor 15: 34 (KaT& -r&4 ypaýac, 2x). 
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The author of James was clearly proficient in Greek grammar and rhetoric and 
able to discourse effectively on moral topics common within broader Greco-Roman 
culture. This kind of cultural engagement seems not to be a problem. That is, writing 
good literary Greek and using Greco-Roman moral topics do not seem to constitute 
one being polluted by the influence Of o KO%LN. James is clearly acculturated, 
demonstrating familiarity with Greco-Roman grammar, rhetoric, and quite a 
proficient grasp of common moral values of the culture. Though Barclay notes it is 
difficult to precisely determine the degree of familiarity based solely on the text itself, 
references to friendship, controlling the tongue (especially using the image of the 
helmsman and charioteer), and envy all indicate that the author of James was highly 
acculturated (toward the "scholarly expertise" extreme of Barclay's acculturation 
scale). Yet the more difficult and pressing question is to what purpose did he put his 
acculturation. The primary authority for the author was the Jewish Scriptures and he 
certainly takes up Greco-Roman moral topics to illustrate his particular aims-both of 
which could indicate either an antagonistic or apologetic and therefore more 
integrative stance. 
2.1.3.2 Textual Evidence (The Author's Self-description). The second 
component to be examined in locating the author is the author's own self-description. 
Here the self-description of the author will be considered first by the information in 
the prescript (1: 1), then, second, through the author's use of "our" and "we" language. 
First, from the prescript we find the most straightforward self-description of 
the author: "James, a servant of God and of the Lord Jesus Christ" (1: 1). Here the 
author claims the identity of "James. " Almost all scholars have observed that the 
simple designation of James must refer to an individual who would have been 
sufficiently well-known in the early Christian movement and one specifically the 
addressees would have automatically known and accepted as an authority. Though 
James (Jacob) was a common Jewish name in the first century, most conclude that 
there is "only one person of reputation in primitive Christianity who could have been 
suggested by the way in which his name appears in the prescript of our letter: James, 
the brother ofJesus. " 10 1 As we have argued above, the composition should be read as 
a letter to the diaspora. Linking such a letter to James the brother of Jesus is coherent 
101 Dibelius, James, 12 (emphasis original). The issue of whether James, the brother of Jesus was the 
author of the composition or someone later wrote pseudonymously in his name has been bracketed out 
in our discussion, though there has been compelling argument given for the former (cf. Johnson, Letter 
ofJames, 89-12 1; Moo, Letter ofJames, 9-22). 
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in that, as the leader of the Christian movement in Jerusalem, James logically could 
take up a traditional epistolary form of a diaspora letter in order to encourage and 
exhort adherents living abroad. His traditional place of influence in the early Christian 
movement, especially in his authoritative role in settling the dispute set forward in 
Acts 15, James would be a particularly apt figure to address Jewish Christians living 
outside their homeland. Addressing the letter from "James, " whether real or fictive, 
significantly ties the composition both to the originator ("Jesus") and the initial 
geographical center (Jerusalem) of the Christian movement. 
The unique double designation "servant of God and of the Lord Jesus Christ" 
neither functions as a title nor as a means to distinguish James the author of the text 
over against another James, but rather the phrase is meant to indicate the author's 
leadership and authority to address his audience. As a 8obloý of God and of the Lord 
Jesus Christ, the author signals his relationship to God as a servant to his master, an 
expression more common in the LXX than Greek literature in general. ' 02 In the LXX, 
5obloý was regularly used to render the Hebrew tenn'I: I. U which often referred to 
those who obey God, and specifically of figures such as Moses, Joshua, David and the 
prophets. 103 Edgar notes: "When God is viewed as the supreme, universal authority, 
then the metaphor of slave presents itself naturally with reference to those under this 
authority, of whom complete obedience is demanded" and as such "[t]he author has 
set himself in the correct place within the overall order of the universe, by placing 
himself under the supreme authority of God. "104 Often Christian leaders are referred 
to as "slave of Jesus Christ" (Rom. 1: 1; Phil. 1: 1; 2 Pet. 1: 1) or "slave of Christ" (Gal. 
1: 10). Also the designation "slave" draws on the characteristic posture of the poor and 
lowly before the almighty God, a characteristic the author seeks to promote among his 
readers. Thus by referring to himself as a &UoC, the author not only claims God's 
authority behind his exhortation, he also identifies with the typified class of the 
"poor, " the very same group his audience is to identify with over against that of the 
"rich. " Furthermore, because the designation 6obXo; is used with the unique 
combination of "God and of the Lord Jesus Christ" he asserts that he is under the 
102 D. B. Martin, Slavery as Salvation (New Haven: Yale University Press, 1990), xiv-xvi. 
103 Of David, 2 Sam 7: 8,25,29; 1 Chr 17: 4; LXX Pss 77: 70; 88: 4,2 1; 13 1: 10; 143: 10; Ezek 34: 23; 1 
Macc 4: 30; of Moses, LXX Ps 104: 26,42; Mal 3: 24; and of the prophets, Amos 3: 7; Joel 3: 2; Jonah 
1: 9; Zech 1: 6; Jer 7: 25; 25: 4; Ezek 38: 17 (cf. Martin, James, 7). 
104 Edgar, Has God not Chosen the Poor?, 46. 
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authority and subservient both to God and Jesus Christ. 105 Using this double 
designation the author explicitly acknowledges the authority of Jesus Christ and that 
one's relationship to Christ ought to be like that of the "poor" for both himself and the 
audiences to which he writes. 
Further, the use of "we" and "our" language indicates the author's self- 
description. The importance of Jesus Christ to both author and audience is evident in 
the opening exhortation of chapter two: "My brethren, show no partiality as you hold 
the faith of our Lord Jesus Christ, the Lord of glory" (2: 1). Here the author signals his 
solidarity with his audience calling upon their common faith in the Lord Jesus Christ 
as a reason not to show partiality in judgment. No matter how one addresses the 
difficult phrase -ý[i(Zv Iloob Xpt(jTob -cfjý 56ý-%, " it is clear that faith in Jesus Christ 
is a foundational characteristic of both the author and the audience. Thus along with 
the reference to Jesus Christ in 1: 1, in 2: 1 the author indicates that the prime 
component of both the author and audience's identity is defined by servanthood to 
and faith in Jesus Christ. It is no exaggeration to say along with Verseput that the 
expression "the faith of our Lord Jesus Christ" functions "as the single most essential 
identifying feature" of this community. 106 
The author further draws attention to his solidarity with his audience by 
referring to a shared history and fictive familial connection referring to Abraham as, 
-4our father" (2: 2 1). Here the identity of both author and audience is firmly rooted in 
the biblical narrative of Israel in the claim of common descent from Abraham. 
Appealing to Abraham as father, James argues that faith and works naturally go 
together as exemplified in the life of Abraham. This appeal challenges the audience 
not only to accept the conclusion that one must have both faith and works, but also 
that as a group they should follow the example of their common ancestor. Appealing 
to Abraham as "our father" over against an appeal to some other filial connection ties 
author and audience together through common ancestry, an origin deriving from the 
distinctive symbolic world of Jewish identity. However, identification with Abraham 
here is made without reference to traditional Jewish identity markers, namely 
circumcision and table fellowship. In this respect the appeal to a common family in 
Abraham is universalized and focused on the issue of uniting faith and works rather 
105 While Vouga's (LEpitre de Saint Jacques, 31,36) suggestion that God and Lord should be read 
in apposition is grammatically possible this is unlikely because if this was the author's intention the 
titles most likely would have occurred in the opposite order (Moo, Letter ofJames, 49). 
106 Verseput, "Reworking the Puzzle of Faith and Deeds, " 88. 
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than the mark of circumcision. Thus, over against other Jewish construals of descent 
from Abraham, James' readers are unified by their descent from Abraham specifically 
in the commitment to unite faith in Jesus (2: 1) with works especially illustrated in 
caring for the "pooe' (2: 14-16) and not showing partiality to the "rich" (2: 14). In 
addition to the description of the audience as members of "the twelve tribes, " the 
appeal to common ancestry with Abraham marks out author and audience over against 
both Greeks and Romans as well as non-Christian Jews-those who are not, as it 
were, "true" children of Abraham. 
Two final passages shed light upon how the author views himself: "we should 
be a kind of first fruits of his creatures" (1: 18); and "we who teach shall be judged 
with greater strictness" (3: 1). 107 The author again strengthens their solidarity by 
describing both himself and his audience as "first fruits of his creatures. " Earlier in 
the verse the author states, "in fulfillment of his own will he gave us birth by the word 
of truth. " Though the use of "give birth" (a1TEKU11GEv) and the reference to God as 
"father" in the previous verse could indicate that God's creation of human beings is in 
view (as in Philo), 108 the fact that the only other occurrence of the verb alTOKt)EW in 
the NT occurs in 1: 15, metaphorically referring to spiritual birth, makes it more likely 
that James is referring to the common salvation enjoyed by both the author and his 
audience. The term "first fruits" (a'1Tapxi1v) finds its origins in Israel's cult as the first 
part or portion of the sacrifice offered to God, specifically the first of the flock or field 
(Exod 22: 28; 25: 2-3; Lev 2: 12; Num 15: 20-2 1; Deut 18: 4), yet in the NT it is used of 
the first part that represents the whole, specifically as the "down payment" of the 
spirit (Rom 8: 23), the first to rise from the dead (I Cor 15: 20,23), and the founding of 
Christian communities (Rom 16: 5). In this sense the author understands that he, along 
with his audience, is the produce of God's work of deliverance of which both author 
and audience are just the first or representative portion of the whole. 109 
107 The first person only appears in the phrase "my brothers" (1: 2,16,19; 2: 1,5,14; 3: 1,10,12; 
5: 12,19) or in indirect discourse (2: 3,18) while verbally the first person only appears in indirect 
discourse (1: 13; 2: 18; and in 4: 13,15 in the first person plural). The only other occurrences of a verb in 
the first person plural are the passages we cite here and 5: 11. 
108 Cf. Hort, St. James, 32; Laws, James, 75-8; L. E. Elliott-Binns, "James 1.18: Creation or 
Redemption? " NTS 3 (1956-57) 148-6 1; Klein, Ein vollkommenes Werk, 129-34. 
109 Bauckham. comments: "Furthermore, this Messianic renewal of Israel has the Messianic 
redemption of the world as its goal. This is clear from 1.18, where those Israelites who have received 
new birth as children of God are called 'a kind of first fi-uits of his creatures'. They are the first sheaf of 
the eschatological. harvest, offered to God in thankful assurance of the full harvest to come. The 
renewal of Israel is the representative beginning of God's new creation of all things. As such, the 
Jewish Christian communities must live with the demandingly distinctive values and lifestyle, 
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Secondly, in James 3: 1 the author speaks of himself as a "teacher" 
(&MOMIN), specifically indicating that "we who teach shall receive (XTIII*oýEODC) 
greater judgment. " The use of ; UI[i*6JIE0(X seems to indicate that the author is speaking 
of a sub-group in which he is a member but his epistolary audience is not now but 
perhaps aspires to, thus the warning regarding the abuse of the tongue may be applied 
both to teachers specifically and to those, more broadly, aspiring to be teachers. The 
use Of MaGMIN to refer to a recognized authority was common in the early 
Christian movement. Edgar points out that the term "occurs 49 times in the canonical 
gospels, 42 of which refer to Jesus as teacher, including the direct address 6t8aGK(XXE 
30 times. "' 10 Teachers were often associated with prophets and apostles in the NT 
(Acts 13: 1; 1 Cor 12: 28; Eph 4: 11; 1 Tim 2: 7; 2 Tim 1: 11) and clearly were regarded 
as an authority figure. "' Along with the appellation 6obloc (1: 1), a8 t6aGM10C 
speaks and acts as a recognized authority accurately representing the supreme 
authority of God, the one from whom the teacher's authority derives. As Edgar points 
out, this notion of teacher accords well with the imperative and didactic style of the 
composition indicating that it was the right of the author to instruct and demand 
response without further justification. ' 12 Yet this appeal to authority is not made 
without appropriate humility for the verb XTI[I*ojiE0M "reveals the author's inclusion of 
himself not only as a teacher but also as one in this precarious situation with regard to 
judgment-even as he writes. " 113 
To summarize, the author of James produces a well-written Greek text taking 
up Greco-Roman rhetoric and moral topics; he claims the persona of James who is the 
"slave" of God and Jesus Christ (indicating his identification with the typified class of 
the "poor); and styles himself as a teacher speaking with the endorsement and 
authority of both God and Jesus. Though a teacher, he also places himself in the midst 
of his audience by calling them "brothers" and referring to their common familial 
bond with Abraham in more universalistic (particularly Christian) terms than more 
traditional Jewish references. He also acknowledges their common faith and salvation. 
reflecting the coming rule of God and at odds with the dominant values of society... " (James, 105; cf 
Dibelius, James, 23: '6 ... the verse can only be understood as a reference to the small group of reborn in 
whose footsteps all creatures should follow-and that would be the Christians'). 
0 Edgar, Has God not Chosen the Poor?, 50- 1. 
1 Cf. Davids, James, 136; Martin, James, 108; and especially Edgar, Has God not Chosen the 
Poor?, 52-6. 
12 Edgar, Has God not Chosen the Poor?, 56-7. 
13 Baker, Personal Speech-Ethics, 123. 
Chapter 5: Purity and the Cultural Stance of James - 207 
Clearly the author thinks that articulating his message in a mode not only familiar but 
indeed excellent in Greco-Roman estimation fulfills his purpose, thus demonstrating a 
high degree of acculturation. It is interesting then that our discussion demonstrates on 
one hand an openness to wider culture in the areas of language, rhetoric, moral topics, 
and universalistic description of relationship with his audience, yet on the other hand 
antagonism at the particular points of patron-client relationships with the "rich" and 
inappropriate use of the tongue. Here it is Douglas' "danger" at the external boundary 
marked by purity language which is the concern. Though it seems that the author's 
acculturation with Greco-Roman culture is marshaled to render a distinctively Jewish 
Christian identity-an identity which is true of himself and which he uses as part of 
his affective rhetoric toward his audience-we must further probe to what end such 
acculturation was put. 
2.2. DESCRIPTION OF GOD 
To further assess James' accommodation we must consider how the author 
describes God. Rather than focusing upon Jesus or the Holy Spirit, the Letter of 
James, with the exception of 1: 1 and 2: 1, almost exclusively gives its attention to 
"God" (o' eroý). 114 The term occurs 16 times (1: 1,5,13 [2x], 20,27; 2: 5,19,23 [2x]; 
3: 9; 4: 4 [2x], 6,7,8). James refers to God as "father" (Trari'lp) in 1: 17,27; 3: 9115 and 
at least some of the time his use of "Lord" (KUPLO; ) certainly has o OE6ý as the implied 
referent (see 1: 7; 3: 9; 4: 10,15; 5: 4,11). In this relatively short composition, James 
has some 26 explicit references to God. ' 16 
Often God is described in characteristically Jewish tenns. Referring to the 
classic articulation of Jewish monotheism, the Shema, James agrees with other Jews 
that "God is one" (EIC iGTLV 0 MC, 2: 19; cf. LXX Deut 6: 4 o OEO'4; KUPLO; Et; ýOTLV), 
and this God is quintessentially the one and only "lawgiver" and "judge" (EtC EGTLV 
114 But see recent discussions of Christology in James, Martin Karrer, "Christus der Herr und die 
Welt as St5tte der PrOfung: Zur Theologie des Jakobusbreifes, " KD 35 (1989): 166-88; Markus 
Lautenschlager, "Der Gegenstand des Glaubens im Jakobusbrief, " 163-84; Klein, Ein volIkommenes 
Werk, 165-75; Jackson-McCabe, "The Messiah Jesus in the Mythic World of James. " 
115 Rather than referring to God as "our father" or the "father of Jesus Christ, " James refers to God as 
father in the general sense of creator (1: 17); as father of orphans and widows (1: 27); and to emphasize 
that humans are created in the image of God (3: 9) (Esther Yue L. Ng, "Father-God Language and Old 
Testament Allusions in James, " TynBul 54 (2003): 52). 
116 cf. Johnson, Brother ofJesus, 245. 
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[t 17 6] VOJIOOETTJý KCA KPLThC, 4: 12). 1 With the emphatic position Of ETC in 4: 12 there is a 
clear reference to God who is understood as the author and giver of the law. 118 In his 
judgment God is "the Lord of Hosts" (KUPL'OU oapadA 5: 4), a label the author does not 
define most likely because his readers are already familiar with it from the Jewish 
Scriptures. ' 19 On one hand, Abraham is extolled as a "friend of God" (2: 23) who, 
along with exemplary references to Rahab (2: 25), the prophets (5: 10), Job (5: 11), and 
Elijah (5: 17-18), ties the understanding of God (especially in relating to humanity) to 
the narrative of Israel. Yet, while God is referred to as "father" in the OT narrative 
(Deut 32: 6; Exod 4: 22; 1 Chr 29: 10; Isa 63: 16; 64: 8; Jer 3: 4,19; 31: 9; Mal 1: 6; 2: 10; 
6: 9), James refers to God as "father" in a broader sense. God is "Father of lights, " 
which is most likely a general reference to God as creator (1: 17). So too those created 
by God are not to bless "the Lord and Father" only to turn and curse others who have 
been created in the likeness of God (3: 9; cf. the implicit allusion to Gen 1: 26-28). The 
overall description of God in Jewish terms is, in turn, nuanced by the emphasis upon 
the general terms of father of creation and perhaps the fatherless (1: 27). Whereas the 
author is working from a Jewish understanding of God, the relational aspects between 
humans and God are made broader, specifically including faith in Jesus while leaving 
out explicit reference to circumcision and table fellowship. 
Furthermore, God is understood to interact with humanity. Not only is God the 
creator of impermanent nature (1: 17) and humanity (3: 9), he is also the one who "of 
his will gave us birth by the word of truth" (1: 18), which we have considered above as 
a reference to God's redeeming and renewing his people. But the notion of his people 
may be broadened especially in light of the affective rhetoric of calling his audience 
the "twelve tribes. " For James "[h]istory is bounded in the past by the creation of the 
kosmos and humanity by a good God (e. g., 1: 17; 3: 9) and moves inexorably toward a 
final judgment over which God himself will ultimately preside (4: 12; cf 2: 2-13). 9020 
Between these two acts of creation and judgment we see God's continued 
involvement with the world and specifically with humans in his revealed will in "the 
perfect law of liberty" (2: 8-11) by means of which revelation he will judge humanity 
117 Note the similarity between 2: 19 "one is God" and 4: 12 "one is the lawgiver and judge. " For other 
references to God as "lawgiver, " see 4 Macc. 5: 25; Philo, The Sacrifices of Cain and Abel 13 1. 
1 'a Johnson, Letter of James, 294; Jackson-McCabe, "The Messiah Jesus in the Mythic World of 
James, " 708. 
119 The term o4aw'O is a transliteration of the Hebrew and is used as a title in LXX Josh 6: 17; 1 Sam 
1: 3; Zech 13: 2; Isa 1: 9; 5: 7; 19: 4; Jer 26: 10. 
120 Jackson-McCabe, "The Messiah Jesus in the Mythic World of James, " 707. 
Chapter 5: Purity and the Cultural Stance of James - 209 
(2: 12; 4: 12). 12 1 God, as the "one lawgiver and judge, " is able to save and destroy 
(4: 12); and judges and resists those who arrogantly exalt themselves over others (4: 6; 
5: 6). God is in charge of human affairs (4: 15). God is compassionate (5: 11), promises 
the crown of life to those who love him (1: 12; 2: 5), has chosen the poor to be rich in 
faith and heirs of the kingdom (2: 5), regards pure and undefiled religion (1: 27), hears 
the cry of the oppressed (5: 4), raises up the sick (5: 15), hears the prayers of faith (1: 5- 
6) rather than the wicked (4: 3), and forgives confessed sins (5: 15), he approaches 
those who draw near (4: 8), raises up the lowly (4: 10), and is characterized as a 
"friend" (4: 4 and specifically to Abraham, 2: 23). 
A distinctive aspect of James' characterization of God is that he is known for 
his generous or "pure" giving. ' 22 James makes the point three times beginning with 
the descriptive statement of God in the introductory prologue that God "gives to all 
generously" (&1TM5; ) and "without reproaching" (ýih O'VELSCCOVTOý) (1: 5). As a first 
reference, it is telling that James highlights God's giving over other qualities. 
Specifically his giving is wrl(Zc "simply" or "purely" and "without reproach. " As the 
poor perfectly (or wholeheartedly) depend on God, so God rather than the "rich" gives 
purely to those who ask in faith. A. Batten helpfully observes that such a "depiction 
fits well with the image of a frank friend and benefactor, for during the Hellenistic 
and Roman periods, one of the chief attributes of true friends was that they spoke with 
frankness (nappTyita) and simply (COTXwý) to one another. " 123 Where patron-client 
relationships with the "riclf' are rejected, such benefaction from God is promoted. A 
further "programmatic" 124 statement regarding God's giving is found in 1: 17. As 
"father of lights, " God is the giver of any "good" and "perfect" gift. In 4: 6, quoting 
from the text of Proverbs 3: 34, James depicts God as giving more grace to the 
humble. Along with the first example in 1: 5, this reinforces the attitude in which one 
must approach the giving God-God, like a generous friend, gives to those who ask in 
humble faith and trust. Taken together, these three statements assert that God's giving 
is universal, abundant, without envy, and consistent. Consequent to the belief that 
God is the charitable giver of all good things is the expectation articulated throughout 
121 Johnson, Brother ofJesus, 246. 
122 Batten, "God in the Letter of James: Patron or Benefactor? " NTS 50 (2004): 265-6 (also Johnson, 
Brother ofJesus, 246; Bauckham, James, 105). 
123 Ibid. The fi-ank counselor, being &TrIG4, is contrasted with the pretentious in Plutarch, Adulator 
5213; Comp. 41c. et Cor. 2.11 Ath. 13.588a; Dio Chrys. Or. 77/78.33; Aristotle Nic. Eth. 1127b. 
124 Johnson, Brother ofJesus, 246. 
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the composition that "those who ask will receive, provided they ask in faith, not with 
,, 1 25 divided loyalties and self-seeking motives (1: 5-7; 4: 2-3; 5: 15-18). It is the attitude 
of total trust and dependence upon God demonstrated by the poor, meek, and lowly 
that demonstrates one's allegiance to God and thus keeps "oneself unstained from the 
world" (1: 27). 
In this respect several scholars have asserted that James has portrayed God as 
an ideal patron whose benefit the audience should seek over that of the rich. For 
instance, Edgar thinks that one of the "key persuasive themes" in James is the 
"depiction of God as the one, supremely good, unchanging creator, orderer and judge, 
who is the only fitting patron for God's chosen people. " 126 Yet because of the 
potential abuse and exploitation inherent in the patron-client relationship, which often 
paraded as friendship in the first-century, Batten has argued that the "image of God 
that James presents conforms more to the description of an ideal benefactor and friend 
to a community of the faithful than to a patron who forms alliances with individuals, 
and potentially exploits powerful differentials. " 127 Yet, Batten underplays the 
covenantal aspect implied in the relationship envisioned by James in that undivided 
loyalty to God required obedience, not unlike requirements of a client. 
This description of God offers a critique of Greco-Roman culture, and thus the 
author's accommodation, that is to what end his acculturation is put, is to call his 
readers to seek God and not the "rich" as a benefactor, contrary to what most in the 
ambient culture were prone to do. Taking the letter's portrayal of the rich along with 
the characterization of God as a giving, frank friend, Edgar and Batten are right to 
point out that James urges his audience to turn to God and not the rich as a type of 
benefactor, implicitly indicating that those who seek out rich patrons-thus exploiting 
God's chosen poor-are marked by the world's pollution. Exploitative patron-client 
relationships (i. e., viewing the poor through the value system of the rich, cf. 2: 14) 
characterize the polluting world. This critique of seeking rich patrons ultimately has 
the larger cultural value of honor/shame in its sights. Rather than seeking a rich 
125 Bauckham, James, 105. 
126 Edgar, Has God not Chosen the Poor?, 218-9. See also, J. S. Kloppenborg, "Patronage Avoidance 
in James, " HTS 55 (1999): 140; N. J. Vhymeister, "The Rich Man in James 2: Does Ancient Patronage 
Illumine the Text?, " AUSS 33 (1995): 265-83; Verseput, "Genre and Story, 96-110; Wachob, The Voice 
ofJesus. 
127 Batten, "God in the Letter of James, " 268; idem, "An Asceticism of Resistance in James, " in 
Asceticism and the New Testament (ed. L. E. Vaage and V. L. Wimbush; New York: Routledge, 1999), 
355-70; idem, "Unworldly Friendship: The 'Epistle of Straw' Reconsidered, " (Ph. D. diss., University 
of St. Michael's College, 2000). 
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patron, James urges his readers to be wholehearted in their devotion to God, as the 
giver of all good things and thus to devote oneself to "pure and undefiled religion. " 
2.2.1. Conceptual Framework Depicting God's Relationship with Addressees and 
other Parties 
As the survey above indicates, God relates as a "friend" (2: 23; 4: 4) to some 
and an "enemy" and "judge' to others. As a friend, God is the perfect giver of wisdom 
(1: 5), every good and perfect gift (1: 17), and grace to the lowly (4: 6), and thus he 
draws near to those who repent and humble themselves (4: 7). Whereas relationships 
between individuals among James' addressees are referred to in familial terms, 
"brothers" or "brother or sister" (4: 15), the relationship between God and his people 
incorporates both a familial term ("father" 1: 17,27; 3: 9) and the designation "friend. " 
Upon the backdrop of Greco-Roman usage, "friendship" refers to a range of 
relationships including political and economic alliances, patron-client relationships, as 
well as the emotional bonds between social equals. The use of ýUo; and ýtxt'a along 
with EXOpN in 4: 4 has some interesting implications to how the author viewed the 
relationship between himself and his audience and God. One is either a "friend" to 
God or an "enemy. " Whereas in the Greco-Roman sources the more common contrast 
is between a "fiiend" (ý[Xoq) and a "flatterer" (KOMý), 128 here James has pitted the 
"friend" against the "enemy. " D. Konstan remarks that Aristotle, in the Eudemian 
Ethics (3.7,1233b30-3402), indicates that the "mean between em-nity or hostility 
(ekhthra) and flattery (kolakeia) is calledphilia, which is here presumably equivalent 
to 'friendliness. "' 129 Thus there are different kinds of deviation from true 
"fiiendship. " At one end of the spectrum, flattery and falseness mark out the deceitful 
friend who is merely seeking social or economic gain through relationship and is thus 
no friend at all. Their words of praise (and prayer) are deceitful and empty. This is the 
flatterer or toady the ancient authors show great concern to discover because of the 
political and personal damage the flatterer may cause. At the other extreme is the 
enemy, who, unlike the patron or benefactor, seeks no friendly relationship but shows 
opposition in every sense. EXOPO; commonly designates enemies in military conflicts, 
129 See especially Plutarch "How to Discriminate a Flatterer from a Friend"; Thernistius "On 
Friendship" : "For a friend (ý(Xoý) is nowhere near a flatterer (KOXMý)... " (22.276c); Maximus of Tyre 
"By What Means One May Separate a Flatterer from a Friend. " 
129 Konstan, Friendship in the Classical World, 102. 
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either the nations in a state of war (LXX I Sam 29: 8), or one's personal enemies 
(Exod 23: 4; Num 35: 23; Pss 5: 8; 13: 2,4) and because Israel belonged to God, these 
were not only enemies of the state but also of God himself (Exod 23: 22; Josh 7: 8). In 
James' argument it is the masquerading benefactor, the devil, operating in and 
through the polluting Koo^ and the typically "rich" whom the audience is to reject. 
One must purify and cleanse himself from such a polluting engagement with 0 Ko%LOý 
(4: 8). And the fact that anyone who is a friend or in alliance with the world is called 
an enemy marks the particular area where the composition is antagonistic toward 
Greco-Roman culture. 
That God is an enemy of and hostile toward friends of the world is developed 
throughout the letter. God is ultimately the judge (4: 11-12; 5: 9 cf 2: 12; 3: 1) who will 
bring judgment upon the "proud" (4: 6) and the "rich" (5: 1-6). God's judgment cuts 
two ways: for those waiting for the vindication of the God of reversals the poor/lowly 
will be exalted/lifted up (1: 9; 4: 10) and given grace (4: 6); but for the proud/rich they 
will be "resisted" (4: 6), and face the "day of slaughter" (5: 5), which manifests their 
humbling (1: 10). But the addressees are specifically the "twelve tribes" and of their 
"father Abraham, " thus the author envisions his readers as the rightful "friends" of 
God, though the epistle is written to warn them of loosing this perspective (cf. 2: 6). 
Significantly, the contrast between God giving grace and resisting the proud (4: 6) 
coheres with the boundary line drawn in terms of purity between the audience and the 
specific Greco-Roman value of patronizing the rich. Thus God gives grace to those on 
the pure side of the boundary as the lowly and those who ask in faith as friends, but he 
is opposed to those polluted by their friendship with 0 K&[ioc. 
Z2.2. TheologicallPhilosophical Resources Used to Depict God 
The author of James clearly looks to Jewish scriptural tradition for 
authoritative support in his depiction of God. Specifically he calls upon Jewish 
tradition making two allusions to the Shema ',, one in 2: 19 ("you believe God is one; 
you do well") and the other in 4: 12 ("There is one lawgiver and judge"). 130 God's 
relationship with humans is depicted by means of Jewish wisdom literature: "God 
opposes the proud, but gives grace to the humble" (Jas 4: 6 citing Prov 34: 4). The 
130 For the She? na' in Jewish tradition see Deut 6: 4; Ep. Arist. 132; Josephus, Ant. 3: 9 1; Philo, On the 
Creation 17 1; Decalogue 65. 
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basic anthropology of the text coheres with the Jewish notion that humans were 
created by God and specifically in God's likeness (3: 9; alluding to Gen 1: 26-28). That 
the author would call his readers "adulteresses" in light of their "fiiendship with the 
world" betrays a conception of God based upon the covenant relationship between 
Israel and God found in the Torah, which describes the relationship between God (as 
a groom) and Israel (as his bride). And any infidelity in this relationship is 
consequently viewed as adultery. 13 1 No doubt this is the OT covenant relationship 
promoted over against the typical Greco-Roman patron-client relationship with the 
"rich. " As judge of the wicked rich, God is described as the "Lord of Hosts" (5: 4) or 
Lord of armies (see references above). That the Lord of Hosts, the God of Israel, 
opposes the proud and will mete out punishment upon the wicked rich, both of whom 
are implicitly associated with the defiling KOO[IOC, is indicative of the type and degree 
of accommodation in the letter. Moo comments that James "rarely goes beyond 
accepted OT and Jewish perspectives, combined with some very basic, distinctly 
Christian conceptions: Jesus as Lord (1: 1; 2: 1) and coming judge (5: 7,9); the tension 
between the 'already' of salvation accomplished (1: 18) and the 'not yet' culminated 
(1: 21; 2: 14; 5: 20); 'elders' functioning as spiritual leaders in the local church 
(5: 14). 9032 
A neglected foundational concept in James' description of God as "single" 
(CMWý) 1: 5 or "one" (EILC EG'rtv) 2: 19; 4: 12 may be related to the concept of purity. 
The author's description of God as single is a claim to exclusivity both in God's 
character and in his relationship with humanity. In this regard God is unmixed or pure 
in his essence and in his actions, and therefore James exhorts his audience to be 
"perfect" or wholeheartedly devoted to God, which in turn, requires purity (or 
separation) from the polluting influence0f 0 KO(3[10;. 
2.3. CONCLUSION: CULTURAL SYNTHESES AND STRATEGY 
To summarize, first, while the audience is described as a group sharing a 
common identity with the author, they were taking up attitudes and evaluative criteria 
of the "rich" (= world) and were portrayed as experiencing internal conflict (4: 1-3; 
4: 11-12). Throughout his affective rhetoric the author calls attention to the identity of 
131 Ps 73: 27; Jer 3: 6-10; 13: 27; Isa 57: 3; Hos 3: 1; 9: 1; Ezek 16: 38; 23: 45. 132 Moo, Letter ofJames, 11. 
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the audience with reference to Israel's history and uses it as the basis for an appeal to 
strengthen values, attitudes, and actions over against those of their surrounding 
culture. In this appeal the composition is not attempting to define the identity of the 
audience in terms of outsiders or opponents; rather, the socio-rhetorical strategy of 
stereotyped parties and the labeling function of purity/pollution is used to move the 
audience to reject the Greco-Roman notion of patron-client relationship and 
inappropriate use of the tongue in such relationships, both of which are deemed 
polluting. Second, it is clear that the author of James was proficient in Greek literary 
rhetoric and able to discourse effectively in moral values common within Greco- 
Roman culture. Such proficiency indicates a higher degree of acculturation, bearing a 
familiarity with Greco-Roman grammar, rhetoric, and a proficient grasp of common 
moral values of the culture. Yet while familiar with and approving of Greco-Roman 
language, rhetoric, and moral topics, the author takes up the persona of James, the 
leader of the Christian movement in Jerusalem. He is the "slave" of God and Jesus 
Christ and a teacher. He reinforces his solidarity with his audience, calling them 
"brothers, " referring to their common familial bond with Abraham, and 
acknowledging their common faith and salvation. Tbird, God is described in 
characteristically Jewish Christian terms. While the Shema'is alluded to twice, "God 
is one" (2: 19) and the only "lawgiver" and "judge" (4: 12), the author's intent is to 
reinforce monotheism generally. The author and audience are children of Abraham, 
Abraham himself is a "friend of God" (2: 23) and thus an example of how one ought to 
relate to God. Furthermore, characteristic of the OT, God is referred to as "father. " 
Yet, instead of explicitly as father of Israel, he is father of creation ("Father of lights, " 
1: 17; 3: 9) and judge (4: 12; cf. 2: 2-13), and as judge he is described as the "Lord of 
Hosts" (5: 4). James' appeal to the Septuagint (Lev 19: 18b in 2: 8, Gen 15: 6 in 2: 23, 
and Prov 3: 34 in 4: 6) signals the theological and intellectual source of authority as 
deriving ultimately from the Jewish Scriptures. 
From the textual data there is no indication that assimilation, particularly with 
reference to circumcision and table fellowship, was an issue for either audience or 
author. 1 33 At the same time the author clearly is highly acculturated, taking up Greco- 
Roman rhetoric and moral topics, and uses them to describe his audience in broadly 
133 Johnson (Brother of Jesus, 8) notes: "... James does not connect nomos to any form of ritual 
observance. Besides not mentioning circumcision, he shows no interest in special days or feasts, or 
dietary oi purity regulations. James makes no mention of any sort of meal, and certainly betrays no 
interest in a pure table-fellowship. " 
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Jewish Christian terms. He is plainly acculturated with respect to language, rhetoric, 
values, and some intellectual traditions. Yet we must ask how this acculturation is 
used. The question is whether James utilizes Greco-Roman literary rhetoric and moral 
topics in order to draw the surrounding culture closer or to push it awaym-to what end 
did he put his acculturation. Where most of the exhortation in the composition may be 
read as culturally neutral, and therefore broadly open to at least a degree of 
accommodation, there are two points where the audience is to separate from the 
surrounding culture. First, the author's contrast of typical cultural attitudes toward the 
c4poor" and "rich" shows how the audience has taken up the dominant cultural stance 
of deferring to the wealthy (that is adopting patron-client relationships), who may be 
in a position to offer material benefit, at the expense of the poor and socially 
marginal. Adopting this attitude is precisely what the author identifies as becoming a 
"friend of the world" and such an alliance results in pollution. Secondly, the internal 
strife caused by slander or misuse of the tongue (which would include deceitful 
flattery) is deemed a polluting influence (3: 6). Using the tongue for selfish gain, either 
through slander or, as commonly practiced in the Greco-Roman world, through 
flattery is explicitly rejected in James. Where the author's use of rhetoric, moral 
topics, and description of God may be viewed generally as integrative with broader 
culture within the description of the audience there is an explicit appeal to reject 
particular values of the surrounding culture, and thus to strengthen the boundary 
between the audience and wider Greco-Roman culture at these particular points. And 
crucially it is the labeling function of purity language which demonstrates the need for 
James' audience to maintain or create a boundary between themselves and 0' K00110; 
(thus addressing the "dangerous" external boundary). 
3. HOW PURITY FUNCTIONS WITHIN THE CULTURAL STANCE OF 
JAMES 
J. Elliott has argued that, for James, purity and pollution terminology are used 
to address issues of Christian identity, cohesion and social boundaries that must be 
drawn and maintained between the Christian community and the pollution-filled, 
contaminating world. 134 The purity language "appears to be used here ... to define the 
character and responsibility of the people of God as a holy community distinct from 
134 Elliott, "Holiness-Wholeness: '74. 
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an unholy society. " 135 Because of the audiences' "failure to live in accord with this 
complete law and their compromise with the alien values and norms of society, " as 
remedy, James "urges his readers to sever their ties with secular pollution ... to purify 
their hands and hearts by breaking clean from society's pollution. " 136 But the question 
remains, what does it mean for James' readers to "break clean from society's 
pollution"? 
Agreeing with Elliott, B. Witherington understands that remaining unstained, 
at a practical level, is lived out by the individuals of the community separating at a 
fundamental level from broader society. He argues: 
As the cultural anthropologists inform us, the sort of advice the author 
of James gives suggests that he is trying to inculcate a community with 
carefully controlled boundaries, as is shown by the attempts to 
careffilly limit behaviour, relationship, and speech. He is deeply 
concerned with matters of moral purity both in regard to behaviour and 
in one's emotions and attitudes. The sacred space is the community 
itself, the world is the zone of defilement (cf. James 1: 27b) ... James, 
in 
view of various trials and possible persecutions, is also suggesting 
battening down the hatches in a manner somewhat similar to the 
Johannine epistles. 137 
Though James is concerned with moral purity and does limit behavior and speech, the 
only relationship he seems at pains to limit is the audience's relationship with the 
world. Yet notions of social boundary markers are not forefront in James largely 
because the text offers no discussion of how the readers should relate to non-Christian 
neighbors, or political authorities. As we have argued, Bauckham too makes it clear 
that group identity fon-nulated over against other social groups is not in view: 
The concern is not with sociological boundaries but with values. It is 
not for the sake of distinguishing themselves from outsiders that the 
double-minded should purify their hearts (4.8), but in order that they 
should be 'complete, ' wholehearted in their loyalty to God, living out 
God's values consistently. To infer a community defensively 
barricaded against the world is no more justified than it would be in the 
case of Jesus' own rigorous demand for undivided loyalty to God and 
consistent practice of the values of God's kingdom. 138 
135 Ibid., 73. 
136 Ibid., 78. 
137 Ben Witherington, Jesus the Sage. - The Pilgrimage of Wisdom (Minneapolis: Fortress Press, 
1994), 246. 
133 Bauckham, James, 106-7. CE Johnson, James, 88. Bauckham challenges the notion of group 
identity through boundary marking but he does not provide a detailed discussion regarding how purity 
language is functioning socially. He does mention that instead of group boundary marking the language 
is used to demarcate differing "value-systems. " (107,179). 
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It is true that James does not focus upon distinguishing his audience from outsiders 
per se, but Bauckharn implies that "sociological boundaries" and value boundaries are 
mutually exclusive. It seems that it is rather a question of emphasis. In other words, 
both social group considerations and value systems inherently include maintaining 
boundaries. James indicates a greater interest in complete and wholehearted loyalty to 
God rather than in maintaining strict separation from secular society. Thus if we may 
substitute "sectarian" for Bauckham's use of "sociological, " as shown above, the 
boundary between James' audience and the world is much more complex than an all 
out rejection of the world in sectarian fashion. 
The author is steadfast in drawing a boundary between pursuing patron-client 
relationships with the "rich" and pursuing a covenantal or patron-client relationship 
with God-this, in the author's estimation, is "pure and undefiled religion before 
God. " Furthermore, the audience is to reject the pollution of inappropriate and 
deceitful use of the tongue (whether by means of slander or flattery). Yet, these 
specific points of cultural antagonism are paired with openness to Greco-Roman 
language, rhetoric, moral topics, and some philosophical notions of God's universal 
fatherhood. It seems plausible then that purity language is used to persuade James' 
readers to maintain (or create) firm value boundaries between them and the wider 
culture at these defined points. This boundary is quite strong and non-pen-neable and 
in turn impacts relationships within James' audiences as well (internal strife arising 
from neglecting this primary, external boundary). However, the social boundaries are 
drawn more loosely. It is only when social relationships take on alien values (e. g., 
patron-client relationships or slander and flattery) that social restriction is made. Thus 
James' purity concern understood as separation from 0 KO%LOC is rather focused upon 
these particular points and does not indicate sectarian separation. 
Contra Witherington, one need not infer a community "battening down the 
hatches. " This is not a defensive community blindly separating itself from the rest of 
the world. As we have seen in Harland's work, religious communities in the first- 
century were able to develop complex and variegated relationships with their ambient 
cultures. Harland points out groups were able to participate in a wide range of cultural 
activity and only at particular points insist upon separation (especially regarding 
emperor worship). Likewise, we have observed that where James does refer to 
particular points of separation from the world (significantly marked by purity 
language) there are indications of openness to culture, especially aspects of Greco- 
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Roman culture. Thus the language of purity/pollution in James marks specific 
boundaries of separation between James' readers and Greco-Roman society. As in 
Harland's research, James indicates a complex and variegated relationship with 
Greco-Roman culture, and it is within this complex relationship that religion "pure 
and undefiled before God" is contrast with "friendship with the world. " 
4. SUMMARY AND CONCLUSION 
In summary, this chapter has attempted to place James' use of purity language 
within the question of relationship with the world. Considering first the theoretical 
issues of how texts both refer to and create identity we came to a more neuanced 
understanding of how a text may articulate a particular cultural stance. Harland's 
recent work regarding the relationship between Jewish and Christian groups and their 
surrounding cultures provided a needed warning against oversimplifying such 
relationships as sectarian. With this warning in mind James' particular cultural stance 
was analyzed by means of Barclay's scales of assimilation, acculturation, and 
accommodation. This analysis paid particular attention to how purity language 
functions as boundary language within an overall integrative or antagonistic stance 
toward culture in James. What is striking about the function of purity within the 
cultural stance of James is the ability of the language to create and to sustain a sense 
of differentiation (and thus address the "danger" at the external boundary), and so to 
evoke an identity. But as we found, this differentiation is very particular. It is not 
drawn between strictly defined social groups, or as a broad sectarian rejection of all 
culture and social contact. Rather, where the composition is open to the language, 
rhetoric, moral topics, and some philosophical notions of God as father, purity 
language rhetorically warns the audience. of the need to define or create the specific 
boundary of rejecting patron-client relationships with the "rich" and its consequent 
inappropriate and deceitful speech. Thus James should not be understood as 
promoting sectarian separation from culture and social contact but rather, as Harland 
has suggested, as a complex document demonstrating a degree of cultural 
accommodation while at the same time maintaining specific socio-cultural boundaries 
between the readers and the world-what James means by "pure and undefiled 
religion. " 
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CHAPTER 6 
'PURE AND UNDEFILED RELIGION': SUMMARY AND 
CONCLUSION 
The burden of the preceding chapters has been to demonstrate not only that 
James' use of purity language is important, despite argument to the contrary, 1 but that 
this language accomplishes a specific function in the letter: purity language articulates 
and constructs the reality of the audience with reference to how they should relate 
intemally and to their surrounding culture. Though purity and pollution is not the only 
lens throughwhich one views the message of James, this study has attempted to 
establish that both the text's worldview and primary theme (perfection) cannot be 
understood without reference to purity language, a point rarely appreciated in 
previous studies. Moreover, because previous scholarship has deemed purity language 
in James merely metaphorical language referring to individual morality and thus of 
little value in understanding the major concerns of the letter, a reevaluation of the 
function of purity and pollution in James has been deemed necessary-a project 
which has not previously been attempted on such a large scale. 
The need for such a project has not least been reinforced by the current 
discussion regarding the nature of purity and pollution in ancient Israel. This debate 
has framed the discussion around how purity and pollution is a matter ofperceptions 
ofcontagion-whether associated with Israel's cult, a particular moral action, or 
social-cultural association-within a socially constructed socio-religious value 
system. Much more than merely determining something as dirty, such perceptions of 
contagion embedded in text allow readers to peer into the ideological structures of the 
individuals and groups producing and receiving such texts. Thus, in light of the 
current discussion of ancient Jewish purity, the limited categories of ritual and 
metaphorical purity are inadequate for a proper understanding of how purity language 
functions within religious texts. It is from this foundation the present study has set out 
to consider what kind of philosophical or ideological issues are raised by the use of 
purity language in the Letter of James. 
As this study comes to a close it remains to offer a brief summary of the 
argument put forward here, to indicate the central result of this study, and to briefly 
indicate how this study relates to other areas of NT scholarship. 
1 CE McKnight, "Parting within the Way, " 117 n. 84. 
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1. SUMMARY OF ARGUMENT 
1.1. NATURE AND USE OF PURITY LANGUAGE 
The majority of scholars who discuss purity in James have turned to two basic 
categories in which to place this language, viz., either ritual or metaphorical. But in 
light of current debate, these two interpretive options have been shown to be 
unnecessarily restrictive-meaning and significance cannot be identified if one insists 
on forcing the meaning of purity language into an overly restrictive category. In 
chapter two, the temptation to restrict the classification of purity language to one of 
these overly reductionistic categories was resisted. 
In setting up the discussion of the function of purity language in James, 
chapter two first took up the different methods of analysis that have been used to 
understand purity in general. This discussion outlined two approaches to purity and 
pollution first suggested by Neyrey: the historical/descriptive approach and the 
anthropological/social approach. We found that these two approaches are not 
mutually exclusive. As the work of Eilberg-Schwartz, Maccoby, and even Klawans 
shows, the anthropological approach must be informed by good historical data; and 
yet, at the same time, an historical description must be supplemented by the 
anthropological/social approach when the questions of function and meaning of the 
impurity system arise. The best studies of impurity have taken up the insights of both 
approaches. While considering particular historical issues (purity in ancient Judaism), 
a foundational model of purity for this study has been the insights of Douglas' 
approach. Douglas' notion that impurity systems should be understood symbolically 
and, the consequent observation, that impurity as a symbolic system must be 
connected to social function provided the conceptual framework to discern the 
meaning of purity language. Thus the body symbolism, which in Douglas' scheme 
may stand for any bounded system, significantly allows for viewing the impurity 
system as marking off boundaries in and between societies. And this "symbolic load, " 
transferred by purity language, helpfully points out how such language constructs a 
particular way of viewing the world and its consequent social behavior. Of Douglas' 
four kinds of precarious boundaries which threaten society, we identified two which 
are implicitly important in the purity language in James: first, danger pressing on the 
external boundaries and second, and connected to the first, internal consistency. Thus, 
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supported by the anthropological/social approach, purity language constituted the 
primary clue as to how the author of James attempted to create order in an unstable 
context (e. g., a diaspora context). 
Where the anthropologicallsocial issues were key to our theoretical foundation 
of understanding purity, historical concerns were addressed in the taxonomy of purity 
language. This taxonomy was suggested in order to provide a more nuanced approach 
to understanding the function of purity language. Some of the specific categories of 
purity language noted are natural, ritual, moral, and figurative. Minimally, the 
taxonomy demonstrates that it is unsatisfactory for scholars to offer interpretations of 
purity language equipped with the two reductionistic categories of ritual and 
metaphorical purity. Hopefully, beyond this minimal target, our taxonomy has offered 
a way forward in understanding the various ways purity language can be taken up 
within a symbolic system. The precision of our taxonomy lent clarity to the discussion 
of where and how purity terminology functions in James. 
1.2. AN APPROACH TO THE TEXT 
Chapter three argued for several important aspects of the structure and strategy 
of the text. Specifically we suggested three interdependent characteristics, namely; 1) 
an epistolary structure; 2) a coherent rhetorical argument based on polar oppositions; 
3) and the special function of James 1: 2-27 as an introduction both to the themes and 
associations maintained throughout the letter. 
We concluded that James may appropriately be understood as wisdom 
paraenesis addressed as a letter to several diaspora communities. In light of first- 
century letter writing, we concluded James should be interpreted as an intentional 
piece of writing addressed to several communities. Thus, the ascription of sender and 
audience in 1: 1 must be taken as a significant clue for determining the world of 
concerns and view of reality out of which this text was produced. The address to the 
"twelve tribes in the diaspora" embodies the worldview and religious consciousness 
of a Jewish Christian community living in anticipation of God's renewing while in the 
social context of a minority culture. As Jackson-McCabe has pointed out "James' 
address to the 'twelve tribes in the diaspora'... connotes the view that God's promise 
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to Israel is at present unfulfilled. ts2 And it is within this conceptual world where 
covenant faithfulness to God is a demand that the precarious situation of diaspora 
audiences is addressed and they are challenged to be friends of God and not "friends 
of the world. " 
Secondly, we argued that the arrangement and argumentation of the letter must 
be seen within the consistent use of contrasts. We observed the contrasts in James are 
not only pervasive and central to the argumentation of the letter, but also that several 
units of text can be organized under the rubric of a controlling contrast. And 
furthermore, the overall impact of these contrasts is to lead readers to make a 
decision. Specifically we argued the plausibility of understanding the contrasts as 
forcing readers to choose between the author's particular construal of the world and 
that of the readers' ambient culture in both practice and belief. This of course set up 
our discussion of how the contrast between purity and pollution functions to label 
readers and thus rhetorically forced readers to make choice. 
Thirdly, we argued that as an introductory prologue James 1: 2-27 not only 
introduces the major themes that are expounded in chapters 2 through 5, but also 
establishes some of the major contrasts and logical associations with which the rest of 
the text must be interpreted. Some of the themes expounded in the main body 
(chapters 2-5) and anticipated in the opening prologue are the contrast between the 
"lowly" and "riclf ' (1: 9-11), the opposition between "doers" and "mere hearers" 
(1: 22-25), the distinction between one who is "perfect" and the "double-minded" (1: 2- 
8), and, most importantly, the implicit contrast between "pure and undefiled" religion 
and the impurity (staining influence) of the world (1: 26-27). Furthermore, we 
provided examples from other epistolary and paraenetic literature where the first 
section performs this introductory function. Thus, we found that James 1: 2-27 
provides an overarching framework within which one must read the entire letter. In 
light of the structural and rhetorical importance of 1: 2-27 not only is Elliott's 
emphasis upon 1: 24 in supplying the central theme of the text validated (contra 
McKnight), but, as we suggested, it also draws the themes of perfection (1: 2-4) and 
purity (1: 26-27) closely together. In fact so closely are these themes aligned we 
argued that one cannot understand James' notion of perfection without coming to an 
understanding of purity. 
Jackson-McCabe, "A Letter to the Twelve Tribes, " 515. 
Chapter 6: Sununary and Conclusion - 223 
1.3. FUNCTION OF PURITY LANGUAGE IN JAMES 
While attuned to the textual issues argued in chapter three, the categories 
developed in the taxonomy were applied as a heuristic guide to understand the 
function of purity and pollution in chapter four. This analysis demonstrated four 
specific things: 1) though purity language occurs relatively infrequently, it is used at 
crucial points in the composition (1: 26-27; 3: 6,17; 4: 8); 2) that the use of purity and 
pollution specifically functions within the overall strategy of contrasts which leads 
readers to a decision; 3) that the majority of the time purity language labeled the 
world (and by extension those associated with it) as set against the implicit purity of 
God; and, therefore, 4) the readers of James must be separate from the impure world 
("pure") in order to be wholehearted in devotion to God ("perfect"). 
Impurity is associated with the "world" in four of the five occurrences of 
KO%LO; in James (1: 27; 3: 6; 4: 4 [2x]). Rather than humanity in general, "the world" in 
James is the system of order contrary to the heavenly order, "a measure 
distinguishable from God's. " James regularly contrasts 0 KOO[Io4 over against 0 OE6; 
as a counter system of order. It is in these very contexts, where two systems of order 
are set in opposition, that purity language is frequently used. 3 And its function is to 
label the world, and consequently those associated with it, as in "danger. " Thus purity 
and pollution work within the overarching strategy of contrasts to lead readers to the 
crucial decision to repent from the pollution resulting from adopting the alien values 
and behavior of a different "world, " one contrary to God's righteousness. The 
language is consistently used as a label marking the "danger" associated with crossing 
the line between the two worldviews, or put another way, the "danger" of not 
maintaining an appropriate external (separation from alien cultural norms) and 
consequent internal boundary (slander and strife cause by that mis-alignment with the 
world). 
In this regard we argued for the key relationship between purity (as separating 
from 0 Koa[io; ) and perfection (wholehearted devotion to God). In order to be 
wholehearted in devotion to God James' readers must maintain separation from 
pollution labeledKO%LOý. Thus perfection, as the audience's relationship to God, is 
directly related to the audience's purity or pollution from theO KO%10C. Yet this 
3 The only instance Of o KoolLN appeanng without reference to purity/impurity in the larger context 
is 2: 5. 
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discussion led to the question of exactly what kind of separation the purity language 
in James functioned to call forth. Does maintaining purity from the world, in James' 
terms, lead to sectarian separation? We took up this question in chapter five. 
1.4. THE CULTURAL STANCE OF JAMES 
Because the purity of the audience is directly related to their proximity to 6 
K60[10C, the final step in our study was to identify the particular kind and degree of 
separation that James' purity language calls forth. The cultural stance of James is how 
we discussed the overall framework that included the social and ideological 
implications of separation from 0 KO%LOý. Specifically, this discussion took up the 
question of whether or not this separation indicates a sectarian separation from 
society. Acknowledging that the cultural stance of a text is bound up in several 
complex and interrelated factors, our analysis included a description of groups- 
audience, "enemies, " and author-and of God with the aim to discover the overall 
cultural stance of James. 
The attitude of any given text toward the surrounding culture may be placed 
upon a spectrum moving from integrative to antagonistic. The particular attitude 
toward culture may be expressed across a large variety of categories, namely, the 
political, social, linguistic, educational, ideological, religious, and material (or 
physical). In our discussion of how texts both refer to and create identity, Harland's 
recent work regarding the relationship between Jewish and Christian groups and their 
surrounding cultures provided a needed warning against oversimplifying such 
relationships as "sectarian. " Furthermore, in identifying the cultural stance of a 
particular group, several of the above factors may work in combination at different 
levels or degrees. Barclay's three scales of assimilation, acculturation, and 
accommodation served as a sufficiently nuanced model to account for the different 
factors involved the cultural stance of James. 4 
Taking up the description of different parties in James we discovered that, 
while the audience is described as a group sharing a common identity with the author, 
they were taking up attitudes and evaluative criteria of the typically "rich" and were 
portrayed as experiencing internal conflict (4: 1-3; 4: 11-12). Throughout his affective 
rhetoric the author calls attention to the identity of the audience as the basis for an 
4 Barclay, Jews in the Mediterranean Diaspora, chapter 4. 
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appeal to strengthen values, attitudes, and actions over against those of their 
surrounding culture. Significantly, opposed to other studies, we found that this appeal 
did not attempt to define the identity of the audience in terms of "outsiders" or 
opponents. To the contrary, the socio-rhetorical strategy of stereotyped or typical 
parties functions to move the audience to reject particular attitudes and alliances 
associated with the dominant culture, which are deemed polluting. 
We also found that the author of James was proficient in Greek literary 
rhetoric and able to discourse effectively in moral values common within Greco- 
Roman culture. Because the author demonstrates proficiency in Greco-Roman 
grammar, rhetoric, and a proficient grasp of common moral values of the culture, we 
concluded that this is indicative of a higher degree of acculturation. Yet, while 
familiar with and approving of these features of Greco-Roman culture, the author 
takes up the persona of James-the leader of the Christian movement in Jerusalem. 
He is the "slave" of God and Jesus Christ and a teacher. He reinforces his solidarity 
with his audience, calling them "brothers, " referring to their common familial bond 
with Abraham (though even this bond is rendered in rather general terms), and 
acknowledges their common faith and salvation set over against the surrounding 
culture. 
Furthermore, God is described in characteristically Jewish terms. The Shema' 
is alluded to twice, "God is one" (2: 19) and the only "lawgiver" and "judge" (4: 12), 
the author and audience are children of Abraham. Abraham himself is a "friend of 
God" (2: 23) and thus an example of how one ought to relate to God, yet this 
description is free from the significantly Jewish markers of circumcision and food 
laws. Furthermore, characteristic of the OT, God is referred to as "father"; God is 
father of creation ("Father of lights, " 1: 17; 3: 9) and judge (4: 12; cf 2: 2-13), and as 
judge he is described as the "Lord of Hosts" (5: 4). James' appeal to the Septuagint 
(Lev 19: 18b in 2: 8, Gen 15: 6 in 2: 23, and Prov 3: 34 in 4: 6) signals the theological and 
intellectual source of authority as deriving ultimately from the Jewish Scriptures. 
The text does not indicate that assimilation, particularly with reference to 
circumcision and table fellowship, was an issue for either audience or author. At the 
same time the author clearly is highly acculturated, taking up Greco-Roman rhetoric 
and moral topics, and uses them to describe his audience in broadly Jewish Christian 
terms. He is plainly acculturated with respect to language, rhetoric, some moral 
topics, and intellectual traditions, yet this acculturation is used to promote a sense of 
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Jewish Christian identity distinct from the wider culture at very particular points. 
Where most of the exhortation in the compositionmay be read as culturally neutral, 
and therefore broadly open to at least a degree of accommodation, there are two 
points where the audience is to separate with the surrounding culture. First, the 
author's contrast of typical cultural attitudes toward the poor and rich shows how the 
audience has taken up the dominant cultural stance of deferring to the wealthy (that is 
adopting patron-client relationships), who may be in a position to offer material 
benefit at the expense of the poor and socially marginal. Adopting this attitude is 
precisely what the author identifies as becoming a "fflend of the world" and such an 
alliance results in pollution (purity marking an external boundary). Secondly, the 
internal strife caused by slander or misuse of the tongue (which would include 
deceitful flattery) is deemed a polluting influence (3: 6). Using the tongue for selfish 
gain, either through slander or through flattery is explicitly rejected in James (purity 
marking an internal boundary of consistency). Whereas the author's use of language, 
rhetoric, and moral topics may be viewed generally as integrative with broader 
culture, there is an explicit appeal to reject particular values of the surrounding culture 
and thus to strengthen the boundary between the audience and wider Greco-Roman 
culture at these particular points. This in turn impacts the internal coherence of James' 
audiences-they are to observe the particular aspects of this external boundary which 
reinforces the internal consistency among the readers of the letter. And crucially, it is 
purity language which marks the need for James' audience to maintain or create such 
boundaries. 
This analysis paid particular attention to how purity language functions as 
boundary language within an overall integrative or antagonistic stance toward culture 
in James. What is striking about the function of purity within the cultural stance of 
James is the ability of the language to create and to sustain a sense of differentiation, 
and so to evoke an identity. But as we found, this differentiation is very particular. It 
is neither drawn between strictly defined social groups ("outsiders" or "enemies"), nor 
as a broad sectarian rejection of the world. Rather, whereas the composition is 
generally open to cultural engagement, purity language rhetorically warns the 
audience of the need to define or create precise boundaries. The separation called 
forth by purity language refers to the particular issues of patron-client relationships 
with the "riclf 'and the consequent strife such relationships bring about particularly 
with reference to the speech of James' readers. Thus the composition is not calling for 
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sectarian separation from the surrounding culture, but rather, as Harland has 
suggested, is a complex document demonstrating a degree of cultural accommodation 
while at the same time calling forth specific socio-cultural boundaries between the 
readers and the world. 
2. CONCLUSION 
Whereas commentatorsfrequently restrict the categoriesforpurity language 
in James to either ritual or metaphorical (and uniformly conclude the language is a 
metaphorforpersonal morality) this is overly restrictive and ignores howpurity 
language was used in thefirst-century. Current research of purity/pollution language 
in ancient Israel calls into question the rigid either/or categorization of purity 
language in James. Such descriptions are not only unjustifiably restrictive, but they 
fail to account for thefunction or meaning of the purity language within the rhetorical 
goals of the composition. 
The central argument of this investigation has been that purity/pollution 
language both articulates and constructs the composition's worldview. We have 
proven that purity, as understood as the call to separatefrom the world, is a major 
concern in the Epistle ofJames. Purity is integrally related to the major theme of 
perfection in James and also constitutes a significant conceptual framework in the 
author's construal of reality. As a "line, " purity is a boundary marker indicating the 
point of no return between James' audience and wider Greco-Roman culture. The 
world and the tongue are the primary instruments through which cultural and 
ideological pollution is conveyed. The composition highlights what is at stake in 
compromising with the world's standard of valuation with the figurative labeling 
device of purity tenninology. Following on from the argument that purity is an 
important category in James, we asserted that the theme ofperfection must be 
understood along side this concernforpurity. The concept of perfection 
(wholehearted devotion to God) is integrally connected with James' call to purity 
(separation from the world). James' audience is called to perfection and away from 
double-mindedness; however, this process specifically entails maintaining one's 
purity with respect to the world. Finally, understanding purity in James as separation 
from the world (6 1COC1IJoJ is not evidence ofa call to sectarian rejection of'all social- 
cultural contact, but ofa nuanced stance toward Greco-Roman culture. The labeling 
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function of purity language constructs and calls for boundaries between James' 
audience and specific points of culture, yet this is not evidence of total (sectarian) 
separation. 
3. FUTURE RESEARCH 
This study has demonstrated how the lens of purity and pollution can aid one's 
analysis of a text's cultural stance. Future studies may take up this question to see if 
other New Testament texts use purity language to mark specific issues of non- 
negotiation between the Christian community and secular culture. The assumption 
that purity language is merely a metaphor for individual morality has not only 
influenced research in James, but the whole of the New Testament. Though the 
insights of Douglas regarding the symbolic system of purity have been taken up and 
applied to the Gospels, few have applied these insights to the epistolary literature in 
the New Testament. Where purity is the focus of investigation in New Testament 
epistolary literature, the historical/descriptive model has largely been employed. 5 That 
Christianity took up the language and concepts of purity from ancient Jewish sources 
is apparent, but were these ideas recontextualized in the same way? Did other early 
Christian authors use purity language to mark the specific non-negotiable cultural 
distinctive? In his recent commentary, Brosend suggests that Jude is defending the 
purity of the community over against those who are "blemishes on your love-feasts, " 
they are "dreamers" and "defile the flesh. " He states that Jude's readers are called to 
have mercy but hate "even the tunic defiled by their bodies. " Jude praises God who is 
able "to make you stand without blemisW' in God's presence. 6 It would be instructive 
to examine how closely the sources of impurity in Jude are associated with the world 
and what kind of separation is envisioned by using the language of purity. 
Furthermore, it would be instructive to examine the use of purity language in the 
Pauline corpus. It remains to be seen how characteristic or unique James' use of 
purity language was in this respect. But it is quite certain that the current discussion of 
ancient Israelite purity will continue to call for reexamination of how New Testament 
texts take up this important language. 
5 See especially Newton, The Concept ofPurity at Qumran and in the Letters ofPaul. 
6 Brosend, James and Jude, 187-8. 
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